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The study that is presented inthe subsequent pages 
is based upon the study cf the poetry of the Sikh Gurus. This 
poetry of the Sikh Gurus reprerents the spirit of the Adi 


Granth, which is the most important scripture that the medieval 
India produced. It is a book that revolutionised the old 
concepts of thinking and provided new dimensions to it. 
Writing a foreword of the Sel eet ions from the Sacred Writings 
of the Sikhs‘ Mr. Arnold Toynbee observes ‘The Adi Granth is 
remarkable for several reasons. Of all known religious 


scriptures, this book is the most highly venorat ed. 1 


It is not great, important and remarkable only 
because it tells of the mystical experiences of the saint- 
poets, but because it has a special message to convey to the 
world. It teaches the man, his religion, and social values 
in the purest sense i.e. to inculcate in him the every possi- 
ble ethical quality and helps to develop a really spiritual | 
personality. The poetry of the Sikh Gurus, like their life, 


is a clear symbol of integration between different religions 
and races and a study of it gives new meaning to the life. 
It plays, as it played in the past, a significant role in 
infusing the spirit of life in India in general and in Panjab 


in particular. It contains discussions almost about every 


i. p. 9. 
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religion or system of India and throws new light upon it. 
On the whole, it teaches a new method of living the life. 


In addition to it, it is very important, as a piece 
of sublime literature and an immeasurable treasure for the 


student of language and literature. 


ih 


OF THE SUBJE 


The poetry of the Sikh Gurus, which comprises the 
major portion of the Adi Granth, is an ocean full of pearls 
and gamg of different kinds of thoughts, but these are 
lying in the coneiderabl e depth and needs etrenuous efforts 
to be found or picked up. Scholars like Dr. Bhai Jodh Singh, 
Dr. Mohan Singh, Dr. S.S. Kohli, Dr. Taran Singh, br. Jai Ram 
Mishra, Dr. D.“. Maini and many others have made deep dips 
to find these out and have contributed a lot upon the subject. 
They have really given a deep and vast atudy, but most of 
them have concentrated themselves upon the study of Adi Granth 
as a whole, or upon an individual poet or upon a kind of 
poetry and have not taken a single aspect of the contents of 
the scripture. There are aiso works, which deal with the 
History and Philosophy of the Sikh Gurus. br. Sher Singh, 
Sh. Khazan Singh, Dr. Gobind Singh, Sh. Khushwant Singh, 

Sh. Sewa Ram Singh, Sh. Indu Bhushan Banerjee etc. are the 
scholars who have contributed in this respect. Bhai Kahan 
Singh, Bhai Sahib Singh, Principal Teja Singh, Dr. Gopal 
Singh Dardi are the scholars, who have compiled Dictionaries, 
written Connentaries and prepared Translations of the Adi 


Granth. In this way many schoiars, in some or the other way, 
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have worked upon the poetry of the Adi Granth, and their 


efforts are quite appreciable. 


But keeping in view the vast scope of the research, 
as Guru-Bani is an immeasurable treasure, there is a dire 
necessity of a specialised study upon the different branches 
of knowledge and different methods of approach to the 
uitimate reality, contained in the poetry of Sikh Gurus, I 
have dared to choose the present subject and so, in this 


respect, mine is a humbie dedication. 


The present work, as its very name suggests, is an 
outcome of the research, conducted upon one aspect and that 


is Bhakti. his word now-a-days is used in wider sense as 


Deah-Bhakti, Manva-Bhakti ete. but in each case the sense of 
the word Bhakti is pure and intensified love, whether it is 
for country, friend or man on the whole. But in this thesis 
the word Bhakti is adopted and used purely in the spiritual 
sense i.e. Bhakti for the Deity. 


The scope of this work is confined to the extent 
of tracing the concepts of Bhakti and Bhagwan (to whom Bhakti 
is offered) in the traditional scriptures and systems and the 


attitude of Sikh Gurus towards it. In fact, this is my 


thesis. So, I have confined myself within the limit of this 
subject and have not ooneent rat ed or touched upon any other 
point or aspect. Every thing, which is concerned with Bhakti, 
whether it is object of Bhakti, nature of Bhakti, method of 
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Bhakti or the conduct of the person who follows the path of 
Bhakti, is kept into consideration and is included in the 
range of the scope. The various offshoots of the Bhakti 
movement which resulted in the formation of various cults 


do not fall within the scope of my thesis. 


I have seen the origin of the Indian tradition of 
Bhakti in the Indian soil.' The hetrodox systems like Jainism 
and Buddhism have also contributed towards it. Sankara, 
though with a definite attitude towards it, also advocates 
Bhakti. This tradition has definitely attracted the Indians 


from all castes, creeds or schools. 


The Sikh Gurus were not only preachers, but they 
were thinkers also, and at times revolutionary thinkers. They 
have their definite and independent concepts about Brahman, 

diva and Jagat, which they do not consider as different 


entities. They believe that man and Jagat are like a thread 


and a knot in it, which are substantially the same. God is 
like a big pond, in which every kind of Jiva, it may be 


embodied in any form, lives. 


The Sikh Gurus were essentially Bhaktas, though they 
do not disagree with the use of every other method and Juan 
is perhaps, the most useful among the methods other than 
Bhakti. Their Bhakti is a unity which eannot be divided into 


various types. Their's is a Bhava-Bhakti and hence is an 


urge of the soul, which needs no show. Their Bhakti emphasises 


Sri Satguru Jagjit Singh Ji eLibrary NamdhariElibrary@gqmail.com 


enf ao 
the content rather than the form. Bhakti is their ultimate 
ain and alee a method to achieve it. They prefer Bhakti, 
even to Mukti. 


Bhakti-Sadhna of the 
with the exertion of all the workable human facuities, It 


Sik rug become complete 


is a continuous development which cn be expressed through 
three words: Srayana, Mannana and Niddhiyasam, but Gurus 
have supplemented the last by Bhava, which is in accordance 
with their doctrine of love. 


The conduct of the Bhakta is based upon the ethical 
qualities, like truth, charity, forbearance, equality, 
universal brotherhood eto. It is to transcend the world of 
bondages, even while living in it or it is not to renounce 
the world, but to remain in it with a spirit of detachment, 
Bhakta never emphasises upon the achievement of his personal 
benefits, but he works for others welfare. The real test 
of a Bhakta is that he should infuse the same Divine spirit 
in others, with which he is blessed. 
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tome western scholars have enthusiast ical ly advocated 
that Bhakti in India is or iz inated auder the Inf luenee of 
Christianty, Sut this claim has well been refuted by most — 
of the Indian thinkers and on the other hand they have tried 
to find its erigin in the Ind ian 80 11. Even otherwise it 


nens ridicalous to ray that Bhakti can be sub-pianteid or 


transported or orig inat ed, because it is a dieposition of the 
soul and ia maturaliy within every body. It ie an other thing 
that this natural gift may find means of expression which are 
Gistinetively in accordance with the prevail ing conditions of 
a particular country. But, it is not wise to ocenclude that a 
particular country has borrowed Bhakti from a partioul ar 


country or a civilisation. 


Yedag are the first spoken words of Aryans, ond are 
the old: st records of the Indian civilisation. Even in these 
Bhakti is not wiavalilable. Though word ‘Bhakti' is not used 
in the Samhita portion of Vedas, yet its root nl 15 
avaliable and it seems unreatouabie te believe that if the 
word and particularly root is avaiiabie the corresponding 
sense ie debarred, especiaily when the Vedio creed is the 
creed of activity. Secondly, the different means and essen- 


tiale of Bhakti like worshi;, Kirtan, repetition of the Nas 


1. ul g- ved; 1. 186.3 % uue-mane Sing, Tulet 
Darehan-Mimanesa p. 259. 
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ete. are scattered all over the Vedic literature and are 
melted in every sacred cry of the Vedio man. Complete faith, 
en other essential of Bhakti is enjoyed and offered by the 
iz mind. These are definitely the means to concentrate 
upon the deity and this whole process is nothing except 
Bhakta.* 
has collected and compiled the Vodice hymns, in mich loving 


Dr. Munshi Ram in his book, 


soul seems to be flowing in an intensified way to attract 
the godly spirits and to be saved from the demonic forces, 


The prayers for deity's grace are also f requent 2 


Apart from modern scholars, there are prominent 
mystics to quote and to prove that Bhakti in Samhitag is 
not unavailable. ‘Bhakti ie clearly available in sruti',* 
says Bhandilya. Guru Nanak, the founder of Sikhism believes 
that "Vedas speak as the source of Bhakti’. (Ved Pukare 
Bhagti srot 1.8 


In Vedio literature, three methods of salvation 
are described and these are called Karam - Kanda, gnan-Kand 
and Upasana-Kanda, and all the three are available in the 


Samhita port ien also. By ER an ae it means to sit beside the 
1& 2. Mukta~fal.5.1 C/f ibid. p. 260. 

2. Dr. Munshi Ram; Bhakti-trangani,p. 26. 

4. Shandilya , Bhakti-Sutras 1. 2. 9. 

5. Bilawal M. 1. 

6. In this way the original meaning of upasana te 


sit beside were also, in the passage of tine, 
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deity and to devote to the constant repetition, and this 
repetition is synonymous to the word Nai“; and hence to 
Bhakti. Mereover, all the characteristios of the nine 

types of Bhakti, which later Acharyas preeched as Naydha 
Bhakti, are available in the Samhitas. Here different Devas 
are frequently addressed as father, friend, brother ete. and 
the devotee always remains intuned with his deity. Thus it 
ie evident that Bhakti, with all its elements and essentials, 
is well extended and accepted in these. Erotical feelings 
are vibrating in whole of the poetry of Samhitas. 


But it does not mean that Bhakti here 10 the same, 
as preached by the later Acharyas. It has a few diet inet ive 


characteristics as! 


1. Bhakti here has not yet been formulated 
into some doctrine or creed, but it is the simple expression 
of the loving heart directed towards the deity. 

2. Bhakti here is not an isolated achievenent 
or cultivation, but is cuitivated and duly supported by Karma 
and nan. Here as in the later period, these three have not 
been separated and made the basis of different philosophical 


schools, but all present a synoptic view. 
3. Bhakti in Samhitag is not an ultimate aim 
in itself, as it was considered in the later por 104. It is 


accorded with some motive, it may be worldly or spiritual. 


changed or limited in ‘sitting beside the Deva and 
meditating. Ddr. Udebhanu Singh; Tulsi Darshan 
— p. 259, translated by author. 


7. hakti-yoga is a real, genuine search after the 
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4. Bhakti in Samhitas is not only sel f- 
achievement or gift from deity, but external means for its 
attainment are mate mcessary. The Vedic mind is convinced 
so much about its use that even the wrong chanting of a 
hymn or a word from it would spoil the whole fruit, inelud-~ 
ing Bhakti and for that the help of a priest (Brahe 


indispensable. 


5. Bhakti here is more of a collective 
disposition than individual. 

6. Bhakti here ie not offered to Absolute, 
Fornless and Impersonal God but to the personal deity i.e. 
to the individual god. Indra, Vishnu and Varuna are the 
prominent adored gods. But it was not exactly the polytheian 
because every devotee devotes himself to one god at one time 
and would exhalt him to the supreme position. ‘It was 
necessary, therefore, for the purpose of accurate reasoning 
to have a name, different from polytheiom, to signify this 

worship of single gods, each occupying for a time a supreme 

position and I purposed fer it the name of Kathenotheian, 
that is worship of one god after another, of of Henotheisn, 


the worship of single gods. S5 


Yedas have been divided into four portions Samhitas, 


lord, a search beginning, continuing and ending 
in love, the complete works of Swami Viveka 
Nanda, Vol. III, p. 381. 


8. Fredrick Max Muller, The Vedas, p. 83. 
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Brahmanas, Arankyas and Upanishad and we have seen that the 
seeds of Bhakti are not unavailable in the first portion. 

Deep sense of emotional attachment is well defined in their 
sacred hymne. Srahmanas are related to Ka: 
the rules and benefits of conducting religious ceremonies 


Randa in which 


are prescribed and Karma, in these, apart from being a method 
hae become ultimate end al so. Arankyas portion deals with 
the vows of asceétic life md it is generally taken as the 
part of the Upanishadic literature. Jnan as a method and 


end, dominates the Upanishads, though the feel inge of Bhakti 
are not totally abscinded. This division of the Vedic | 
literature is based upon the traditionally prescribed four 
stages (Kshranas)” of Indian life and according to this view 
the Samhita deals with the needa and demands of celibacy 
(first Ashrama) in which instructions to serve Gurus and 
devas are imparted. The sense of complete faith, dedication 
and devotion is well inculated in the heart being moulded. 
Brahmanas cater to the life of a house-holder where the Life 
of activity is most needed. The third stage of an ideal 
life is that of Vanhrasta, a sort of self exiled life in 
which the adoption of the acse@tieiom and the longing for 
supreme jnan is favoured and Arankyas portion reflects it. 
At fourth stage Sanayas, the sense of complete renunciation 


and non-attachment is gained and supreme Jnan is acquired. 


Prox. Paul Deussen has ar ung 5 that this 
2 ee — A va 14 and 


or 5 8. Prabhavananda, 
The Spritual “noritens vane India; p. 357. 
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The literal meaning of the word ‘Upanishad' is ‘to 
10 


sit beside“ i.e. to sit beside the Guru and to gain an. 


The t 


mads are the last portion of Vedic literature and 
that is why these are called Vedanta, but by Vedanta here 
do's not mean the prevalent Vedanta-system. Upanishadie 
literature is mainly philosophical literature and it deals 


with the problems of the iife. an im these is Absolute 


being and gnan is the dominating method to apprehend hin, 
but, along with it, other prevaient aspects of that real ity 
are not unavailable. He is many times described as personal 
being, silent, spirit, light etc. and emphasis, on the whole, 
is to show that supreme reality is undestructable. It so 
seems in Upanishads that a Sadhaka starts from a personal 
god with faith, sense of devotion and in the end loses hinself 
in the Impersonal being ami thus in spite of the stress upon 
gaan, Bhakt{ and its elements could find a place in these. 


Moreover, the word, ‘Bhakti in Indian literature 
is, first of all, used in the Upanishadie literature. A 
ale from Upani shad says that the light being revealed can 
be apprehended only by the per eon who is absorbed in Supra- 
Bhakti for Deva and similarly for Guru. *4 This first use 
of word is the best evidence to believe that 


10. fhe word ‘Upanishd' is 1 from Upa (near) 
ni (down), and gad (to sit), 1.e. sitting down 
near; 8. Radha Krishanan,; The Principal 
Upanisads, p. 19. 


11. Shaveta, Up.; 6. 23 C/. Baldev Upadheye, Bhagwat 
Sampardae, . 78. 
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are not without a sense of Bhakti, though here, in the deep 
philesophical discussion, the simple feelings of leve just 
rena in expressed many times and are made secondary. The 
simple heart of Samhitas here seens to be loaded with wisdom 
and emotional ery has become the basis of intellectual 
discussion. But when all wisdoms fail, there is an aspiration, 
in the same Upanishad, to take refuge in the Deity and then 


to dedicate guy self to Hin, 12 


* 5 — 
: f ' 
P URAN 1 1 
. 1 n — 


Puranas are considered to be fifth Leden and it 
is because the whole of the Vedic thought-oul ture is reveal ed 


through these. Most of the Vedic subject matter is expressed 
through hints and being subtle in nature, is not easily 
understandable for a common man. But in Puranas even the 
abstract an and finer feelings of Bhakti are related 
through living characters, stories and episodes and are re- 
presented through concrete aymbois. Thus for the compre~ 


hensive etudy of the Vedas, the study of the Puranas becomes 


indispensable and it is perhaps because of thie fact that 
the Puraniec sages have claimed that the apprehension of the 


Vedic Literature is impossibie without being a schelar in 


14 


the Puranic Literature. In fact, Puranas are an elucidation 


12. 6.18 C/F ibid. p. 73. 


13. Vasu Deva Sharan Agarwal, Markandya Puram, p. 3. 
14. Yau Purana.C/F Kalyan Bhakti Ank, p. 55. 
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of the Vedic cont ent 8. 8 


Otherwise too, the ancient history of Indian culture 
is divided into three parts i.e. periods i.e. Vedic period, 
(Samhitas) where the emphasis is upon Karma, Upanishadic 
period, in which Jnan dominates and Puranic period, where 
Bhakti supersedes every other method. This division is 
generally mde to understand the dominance of a particular 
method in a particular age, otherwise the sense of any method 
is not unavailabie in any period. ‘For instance, the sense 
of Bhakti is well-defined and apprehended in the Vedio 
(tas portion) and Upanishadic literature, as is peeved 
above, though the other methods are also not ignored: 50, 
it is simply to emphasise the dominance and not the unavalle 
ability of any method. 


Puranic literature, being the exponent of Bhakti, 
deals elaborately on the subject. The Bhakti, nature of 
Beakti, types of Bhakti, essentials of Bhakti and the object 
of Bhakti, all the relevent aspects of kti are dealt with 
and are presented coneretely. Bhakti, being the constant, 
undisturbed and motiveless attachment with the deity, alse 
evolves itself about the nature of deity and modes of mani- 
festation. God in the Indian tradition has always been 
perceived as a unity and formless absolute, Supreme reality, 


16 


dut at tines He descends in the world and these incarmations 


15. Nardiya; 1.9. 100. 
16. Qita.4.7. 
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have captivated the minds of sages with a sense of Bhakti. 
Thus deity has been perceived in ite Impersonal and Personal 
forms and aceordingly the Bhakti-scripturea have defined 
Bhakti, but it must be clear that by doing so, no place to 
dualiem has been given. God is an impartable unity and 
these two forms are the different modes of manifestation of 
the same Reality. fFuranas too speak of this fact and the 
treatment here is based upon the Psychological truth that | 
for & oommon man or a beginner, it is not easy te concentrate 


upon the Impersonal being. The Puranie literature offers 


the solution to this probl en and it says that in the beginning 
a Bhakta should concentrate upon the personal form of the 


deity and then proceed toward the Impersonal tors. 17 


When 
the ultimate end is to apprehend the Impersonal form of the 
God, it becomes abviously clear that the evolution of the 
personal form ia nothing more than a creation of the devotee's 
mind, which varies in emotional na ture and perceives the 


reality in consonance with it. Thus Puranas, with various 


types of diseriptions, have enph asi sed the loving nature of 
frahman, who, apart from being Absolute reality, comes to the 
world with divine forms and embraces the Bhaktas. 


No doubt, the Puranas reveal the predominance of 
Bhakti and have emphatically preached to establish it, but 
by it, it cannot be coneluded that the other methods like 
4 and Jnan have found no place in these. Contrary te it, 


17. Padom Purana, Shiva Gita, 14.5. 
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rari? and Jaan are also recommended by the Puranic sages, 
but with a different attitude. Here Karma is neither an 
independent path nor, as in Vedas, is indispensable for the 
successful adoption of Bhakti. An 100 is not an absolute 
necessity here, though it is never discarded in any field 
of spiritual elevation. Bhakti of the Puranas does not 
require a Bhakta with the performance of a definite type 

of Karmas and nor it demmds more of learning. It is an 
urge of the soul md inolination of the mind. ‘Sinner or 
holy, learned or unlearned, undoubtedly, all get liberation 
by His Grace. ven if a Bhakta does not deserve it, Bhagwan, 
out of generosity, destroys all his sins and embraces hin 


19 


surely. But, still, an is not ignored at all. Bhakti 


enlighted by Jnan is par oel lende and so the Puranas 


bel i ce. 0 


In spite of this, Bhakti enjoys superiority and 
it is partly because it is known as easier, convenient and 


a natural method, 


Bhakti in Puranas becomes the ultimate ain. It 
is quite motiveless and even the most valuable rewards are 
discarded. It knows no bargain and is pure love directed 
¢ 


towards deity. It is neither Samhita's Wargkam: 


nor Sankar's ‘Sve Surup annusan am’. If any motive or 
desire, a Puranic Bhakta has in his mind, tiren it can only 
be of Hie service. He wants to serve his deity constantly 


and motivelessly and prays to be given countless births to 


Bi. a 
18. Harti Purana, 11.20. 9. 
19. Shiva Purana, Uttar-Uhag; 8.26. 26 C/F Kalyan 
20. Kuram Purana Uttarardh, 4.25, C/F ibid,p.62. 
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serve Him again and again. It is an ef feot ive way for the 
manifestation of his noblest feelings of love and service “/ 
is the only reward he prays tor. 21 Moreover, it is such a 
spontaneous and continuous attachment of the heart, that it 
does not need any assistance from any priest for its comple- 
tion. The mriging of this fountain of love is not condi- 
tioned by the considerations of caste, creed, category and 
sex. The idea of forbidding the women, shudras and the people 
from lower classes in participating in hearing the Vedas, 


could find no advocation in Eurangg 2 


Bhakti here is more of a gift from God than a per- 
sonal achievement. Man and his efforts are incomplete. It 
is only the Grace of Lord that Bhakti can be attained, sus- 
tained and successfully fellowed. mat is required is that 
Bhakta should throw himself at His feet prostating in full 
obedience and utter hidmility. 


Brahman, the ultimate and only reality of Upani- 
shadic literature does not find any place in Jainism nor 
the loving and kind idols of worship of the Devag could have 
any grip over this seot. The Jaina adherents do not feel 
any temptation to bring God or Brahman as the cause or effect 
of this being and postulate Him on the fortune of the nan. 


2 is 
21. Bhakti Purana ; 10. 51.86. 
22. S8 Kalyan Bhakti Ank, p. 45. 
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He is neither the creator, nor preserver nor destroyer of 
anything, but contrary to it, everything potentially has 
all these qualities in itself and these develop in corres- 
pondence to the full co-operating condition of time (Kala), 


nature (Svabhava), necessity (Niyati), activity (Karma) 


and effort (za). The nature of every action and the 
prevailing diversity with which it is being conditioned are 
responsible for its reaction and everyone is to undergo all 
these. Nothing from the gods interferes in the appearance 
or disappearance of anything but it is only the Karmas which 
is the governing force and thus nature of the Karmas, good 
or bad,is to determine its present and future life and even 
the Karmas of previous life count in the perfection or inper- 
fection of the human personality in the making. The emphasis 
is on rising with self~efforts and not on depending upon some 


pre- supposed gods. 


The word, which specifies the name of the seot 
derives it self from the root Zina“, which grammatically 


means viotorious. 23 


This shows the desire for victory over 
worldly objects and the total annihilation from the self, 
This victory which prepares for Nirvana is attainabie, 
according to the Jainism, only through three jewels (Tri- 
at na) of faith in Jina, Jnan of his doctrine and perfect 


conduct. ‘Belief in real existence or Tattvas is right 


23. The Jainas are the followers of ‘Jina', the 
vietor, .. S. Radha Krishanan; Indian Philosophy, 
Vol. 1. p. 286. 
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faith, knowledge of real nature without doubt or error is right 
knowiedge. An attitude of neutrality without desire or 
aversion towards the objects of the external world is right 
conduet, "The three together form one path, and are to be 


simultaneously pur sued. 24 


The introduction of three jewels 
to a seeker shows the three fold efforts to attain the ul t i- 
mate ain, defined as Nirvana. The faith in Ana, a perfeot 
personality shows the desirability of the adoption of truth 


with intensity. 


The emphasis upon a highly sublimated conduct is 
the loftiest ideal of Jainism and perhaps of wery religion, 
because it never proves a failure for the attainment of goal, 
Jnan and Karma may prove a negative equipment while conduct 
is definitely a positive one and commnds an affirmation 
from the intuitional powers of aman. For the purification 
of conduct again five principles are recommended by Jainissu 
to proceed on and then to obtain Punya, which also stands on 


the nine vays. 28 


Of course, the purity of Karma, attainment of 
supra-Jnan and loftiness of conduct cannot be excluded from 
Bhakti and all are positively a useful for it, but the 
negation about the existence of any supreme power is exclu- 
sively against the basic doctrine of Bhakti. Bhakti, of a 
religious man, can have no stand without the affirmation 


and belief in God and Bhakta has to understand that no 


24. Ibid, p. 325. 
26. S Ibid, Pe 326. 
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perfection is attainable through self efforts, as in Jainian, 
but through the grace of God. So, frankly speaking, there 
is no clear exposition of Bhakti in Jainism or in any of its 
sub-sects like Digambra and Svetambra. But still there 
are certain things mich determine that elements of Bhakti 
are not absolutely unavailabie in them. The absence of 
Bhakti is in philosophical speculations which are meant only 
for a few persons. The common man can find no satisfaction 
in it and has to find some emotional basis, according to its 
nature, for faith. Moreover, it is in tradition with the 
Indian people that in practical life, they have to establish 
some ideal in visible human being or in invisible Supreme 
being and then to worship it for perfection. The Jaina 
adherents could not remain detached from this fact, and though 
they did not believe in the existence of any being as God, 
yet the perfect Jinas were equally worshipped, They did not 
del ieve in God as Supreme being, but they held a belief in 
perfect Jina as God. Their emotions would find expression 
in some or the other way and would establish the elements of 


Bhakti undoubtedly. 


Purity of mind, expression and Karma is laid down 
by Gautama Buddha, as the sole basis of perfect personality 
and with this he made a stress on the independence of indi- 
vidual. He tried to free the Indian mind from the wor sh ipging 
of the heavenly abodes and preached that there is no use on 


depending upon these, The purity, brotherhood, spirit of 
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toleran oe md non-violence and freedom from any fear, depen- 
dence and decadence were the principles propounded by him 


for the welfare of the individual and the society. 


But with the split of the Buddhism into many sec- 
tions and especially in Hinyana and Mahayana schools, these 
prinoiples could not remain strictly in practice. No doubt, 
the former school of Buddhism could remain stuck to the 
original prineiples, but the attitude of the later was more 
liberal and,in fact, the names Hinyana for others, and 
Mahayana for themselves, were introduced by then. They 
thought that adherents of Hinyana school are onservative 
and narrow minded people who bother only about their own 
salvation. On the other hand they considered themselves 
to be in effort for the welfare of all md with this idea, 
contrary to that of Hinganas, they include any man from any 
easte or creed in themselves and adopt any method for per- 
fection regarded useful to all. With this liberal attitude 
of the Mahayana adherents, the spirit of self-reliance was 
vanishing and many of the Vedic gods began to enter Buddhim. — 
The conception of all these gods, as being the representation 
of one Supreme being also began to survive in the shape of 
Buddha. Buddha took the place of Brahman of the Upanishads 
and the faith in him gradually began to take place. His 
words were meditated upon. To these adherents of Mahayana 
sehool, Buddha is the supreme wisdom. ‘Other religions have 
made their founders into gods and sone of God, Buddhissa 
makes its founder into the ultimate and only reality, which 
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underlies, produces and includeg all tninge. 28 


For the attainment of Nirvana, a term used in 
Buddhism for complete perfect ion, an all-round developed 
personality, through ten stages or Bhumis of progress, is 
especially mentioned. Along with it for the development of 
moral life, ten principles are put forth, but with all this 
the clement of faith and depend ence upon Lord Buddha is not 
excluded . The importance of Jnan, renunciation and morality 
is not reduced but it is substituted with faith in the founder 
of the sect. The condition of being monk is also relaxed and 
even a married can attain Nirvana with faith in Buddha. “Faith 
became the sole requisite to salvation; all else of the great 


moral philosophy of Gotama the Buddha was swept away. 


In this upheavel of the Buddhiem, faith became the 
dominating factor in the Buddhist mystical life, faith in 
the Buddha and bodhisatva. As this faith is the initial 
step in Bhakti, as preached by many exponents of Bhakti, no 
doubt is left that the establishment of the Mahay ana school 
of Buddhig was a step towards it. In fact, the essentials 
of Bhakti are so thickly connected with the human nature 
that it becomes alma t indispensable for every Sadhaka. 
Moreover, the definition and cirole of Bhakti is so vast 
that it has almost a capacity to include most of the religious 
sects in it. Same is the case with Buddhim. Though in 


the beginning it was really a religion which depended upon 


26. J.B. Pratt, The Pilgrimage of Buddh 1; p. 249. 
27. Aneaaki, History of Japanese Religion; pp. 182-83. 
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logic and to some extent it was rational also, but later on 
when the Buddha, as person gained more dominance then his 


_ words, his worship became emingt. This tendency captivated 


| the Buddhist sects not only in India, but in other countries 
like China, Tibet, Japan, and where~ever it is prevelent, 
There are traces pertaining to the worship of Budfha. 80, 


al so one reads in the Mahayastu about devotees developing 


Bodhi-citta and aspiring to Buddha-hood by the simple act 


28 Th 


of worshiping a stupa or making some presents to it. 
unshaken faith, in deity, which inspires towards worship is 


nothing except Bhakti. "The ideal of Bhakti" says Dr lardayal, 
28 


“arose and flourished amongst Buddhi sts". In fact, it seen 
as if Bhakti in the sense of lover warlweul emphasised by 
Buddhists. Supreme wisdom and supreme love are equally 
powerful forces, which cannot be kept unexpressed. This 
expression or in other words, prayer is definitely the cry 

of the human heart for himself and for others. The essential 
nature of all Bodhi~Sattyvas is a great loving Heart (Maha- 
Karuna-Citta), and all sentient beings constitute to the 


object of his love.°” 


In later schools of Buddhism, Hinyana is an exception 


28. Nalnakha Dutt, Aspects of Mahayana Buddhism and 
its relation to Hinyana, p. 36. 


29. The Boddh i sat tva Doctrine in Buddhist Sanskrit 
Literature, p. 31. 


30. Quoted by D. T. Susuki in nut 1 in es of Mahayana 


Buddhiem, p. 292° from A treatise on the 
transcendentality of the Boddhioit ta“. 
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to some extent, and particularly @ Mahayana, this attitude 


of Bhakti is clearly available. 81 


Buddha is always depicted 
as deity in the scriptures and the Bhik as devotee. The 
tradition of three-fold prayer in usage after the death of 
Buddha, which goes as: 

Budham Sharnam Gashami 

Dhaman Sharnam Gashani 

Sangham Sharnam Gashami 
for protection Clearly indicates that Buddha was taken as 
saviour. Prayers for refuge were frequently offered to him 
and in this respect he religion of Mahayana could remain 
no longer differcnt than that of @ita. So far as the position 
of Buddha is concerned,it is in no way different than that 
of Bhagwan Krishna in Bh. Gita. The metaphysical aspect of 
Dharam~Kaya (the last amongst the three kayas, or the 
ultimate basis of existence) is practically in accordance 
with Brahman of Upanishads and Gita. As the author of Gita 
has established Krishna, the most prominent deity in the 
field of Bhakti, Supreme being, similarly, the author of 
e Saddhamapundar ika has tried to depict Buddha as supreme God. 
He is not only a god, but the God of the gods, He declares 
like Krishna, ‘to all who believe me I do good, while friends 


are they to me, who seek refuge in 10.82 


31. Dr. Hardayal claims, “In fact, the very werd 
Bhakti, as a technical religious term accurse for 
the first time in Indian literature in Buddhist 
treatise and not in a Hindu scriptures", The 
Roddhisattva Doctrine in Sanskrit literature; 

p. 32. 


32. Lal itavistara, VIII, C/F s. Radha Krishnan; 
Indian Philosophy, Vol. II. p. 600. 
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This Bhakti element in Buddhism, which springs 
from the Jnan and morality, is of its own kind and nature. 
Though all the essentials of Bhakti, like faith, worship, 
love enotional attachment with Buddha, are available in it, 


yet it is not like the Bhakti of Vaishnavas. The foundations 


of this Bhakti do not rest upon extreme piet 1 and total 
dependence, but the spark of And » morality and logic always 
remains burning in the hearts of the adherents of Buddhisn 
and the spirit of self reliance remains constantly awakened, 


Bhakti was only a way for that and not the ultimate end. 


Persistent faith and undisturbed love in Lord Buddha were 

to beg for the strengthening of the spirit of renunciation 
and then to awaken the potential Buddhahood already in then. 
His grace was prayed for the development of love for the 


welfare of society. Bhakti element in these Buddhist adherents 


was only an entrance to the realm of perfection, as Nagaarjun, 
in his commentary on 'Prajnaparamita' says, faith is the 
entrance to the ocean of laws of the Buddha and knowledge 


33 


is the ship on which one can sail in it“. No doubt, love 


is a cohesive element in all laws, morals, and logic but in 


Bhakti it is a binding force. But in Buddhist Bhakti even 
this love takes another colour. Here faith reverence, and 
adoration is offered to Buddha to pray for the betterment of 
all. Love in the Mah ay ana school takes the fom of char 18 
when it is begged from Buddha and it becomes generosity 


when it is shared with others. Love here is not only a 


33. C/F Dr. S. Radha Krishnan; Indian Philosophy. 
Vol. II. p. 603. | ? 
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binding force between Buddha and his devotee, but between 
the devotee and the people. The Bhakti in Buddhism who se 
foundation is love, is also a path enjoined not for personal 


salvation only, but for the salvation of all. That is why, 


we can say that importance of Bhakti in Buddhism is mainly 


is paving the way for other Bhakti sects. “There is no doubt 


that in giving a large place to Bhakti or devotion the 
Mahayana scheme of salvation opened the breaches to Tantrikism 


and other mystio orn. 84 


This Bhakti element in Bugdh!ięg did not keep self 
confined to Mahayana school only, but it remained with its 
descendent schools also. The eight-fold religious practices 
were definitely not similar to those of Yoga, propounded by 
Patanjli, but later on and especially in the Mantrayana 
school of Buddhism it nearly assumed the same form, An 
effort was in custom to reduce the size of the words of Buddha 
and to make these shorter and easy to remember. These words 
were meditated upon and with the help of this the tendency 
to bring the supernatural powers under command were prevalent. 
The very name of the school ant xa-xana clearly shos that 
by nature it is a school of the persons, who meditated upon 
words, This repetition of the worde (Mantra-jap) or 
meditation unon these is the religious practice included 
by the exponents of Bhakti also. This itself is an evidence 
that Bhakti in the Buddhist schools kept intuned with their 


upheavals and remained in practice in one or the other form. 


34. Ibid. p. 598. 
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Gita, being pregnant with the seeds of all the 
prevailing philosophical systems in India, is most important 
treatise in the history of Indian thought-oulture, Being 
a philosophical as well as practical book, it deepens and 
broadens the mental horizon of a Sadhaka and tells him the 
right and convenient method of salvation. It touches the 
pulse of the human mind and containes and advocates such 
currents of thoughts, as to satisfy every type of nature 
and mood of a person. It has sufficient material, with 
legical grounds, to touch and lead the man of every type, 


age and class, 


Ultimate aim of the every being, practically 
speaking, is the liberation and Gita too, emphasises the 
same truth. It contains discussions upon every method like 
Samkhya - Yoga, Karma - Yoga, Dhayana-Yoga, Jnan-Yoga, 
Bhakti-Yoga etc., but Karma, Jnan and Bhekti are the dominant | 
methods, which it advocates for the purpose. But all these 
three methods, accompanied by the word Yoga, are not only 
different methods, but at a partioular stage they seems to 
join together and strive forth jointly. In Gita especially 


these three are combined and are made int er-dependent, when 
ultimately every one of these is required to dedicate {ftself 
before the deity. It may be KarmafJnan or Bhaktj or the 
fruits of everyone of these, everything is to be dedicated 
before God realising that tire He is the only reality. And, 
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moreover these three methods in Gita are not contrary to each 
other, but are complementry and each contributes to its whole. 
It gives a complete synoptic picture of the three when it 
emphasises that Mhakti without Karma becomes un-energetic 
and without Jnan ego. 

No doubt, Gita gives importance to every hethod 
and believes that each cf these ie competent for the purpose, 
"Thus every method of directing oneself to the Deity, 
whether it be through devotion, control, work or knowledge | 


„ 38 nut 


or all of these together, is advocated by the Gita 
the tone of Bhakti is aloud and it seems as if it dominates 
the whole content s of the book. It becomee very clear, 

from the close study of Bhagavata Gita that different methods 
like Karma, Jnan and Bhakti do not form a separate identity, 
but are combined in one and that is Bhakti. It can be 
argued in another way also. In it, the three Yogas i.e. 
Karma-Yoga, Jnan-Yoga and Bhakti-Yoga are particularly 
represented and the adherents of each Yoga are called the 
Yogis. But amonget all, the best and perfect Yogi is he, 

who reflects upon Him in complete faith.°* Faith being the 
indispensable limb of Bhakti shows, that every other method 
in Gita is superseded by Bhakti or at least its supermacy 
is undoubtedly established. Otherwise also, if we take inte 


consideration the opinions of many scholars that the whole 


35. Marat an Kumarappa, The Hindu Concept of the 
Deity, /p. 70-71. 
36. Gita; 6.47. 
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. 


of Gita can be divided into three pertions and each one 
contains discussion) upon a different Yoga i.e. Karma, Jnan 
and Bhakti, ithe supermacy of the last can be seen through 
the fact that each portion is not devoid of the shalokas which 
deal with the sense of Bhakti. In fact, Gita does not 


advocate the adoption of one method, absolutely disconnected 
from others, but it believes that man is a complex being and 
it needs an alround effort for the desired goal. That is 
why, "Not knowiedge and works alone are demanded of him 


(Sadhaka) now, but Bhakti al 60. 37 
& Sadhaka, there comes a moment, when methods other than 


It means in the life of 


Bhakti do not prove sufficient and Bhakti becomes an indis~- 
pensibility. 


Attitude of Gita towards Bhakti is very clear 
when it classifies the number of Bhaktas into four. It 
believes that four types, (Aratharthi, who devotes for some 
worldly mot ive, Arta, who devotes with a motive to be saved 
in times of difficulty, Jigyasu, who devotes to apprehend 
the real nature of hie deity and Jnan who devotes for 
devotion sake i.e. motivelessly)°° of Bhaktas are available 


and they devote in different manners and with different 


motives. There is no doubt, as assured by B 


everyone is rewarded with the fruits, he has devoted tor, 59 


37. Sri Arbindo Ghosh, Essays on Gita; p. 30. 
38. Gita, 7.16. 
39. ibid. 4.ii-12. 
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but they do not enjoy the eternal bliss which spring 


through the real union. The best and dearest type of 


Bhakta is therefore ani, who has no motive, empirical 


or spiritual, behind his devotion to be fulfilled. He 

is always absorbed in the not ivel ess worship of his deity, 
"and this worship is a hundred times greater than libera~ 
tion**? even. Shus Jn ani-Bhakta is well esteemed in Gita 
and that shows that Bhakti here is not only an act of 
feelings, but is of intellect also. "For note", says 

Sri Arbindo Ghosh, "that it is Bhaktj with knowledge which 
the Gita demands from the disciple and it regards all 
other formsof devotion as good in thenseives, but still 
inferior; they may do well by the way; but they are not 
the thing at which it aims in the soul's eul min at 103.1 
Writing about the mani Bhakta the best according to Gita, “* 
Dr. Radha Krishanan observes, "such a devotee has in him 

the content of the highest knowledge aswell as the energy 


of the perfect n. 43 


In the Indian tradition of man's struggle for 
spiritual elevation, Gita is the first treatise which clearly 
emphasi es the need of Bhakti. Throughout the book, Bhakti, 
its nature, essentials, aids, kinds and fruit s are discussed 


elaborately, But along with it, it must de ol ear that Bhakti 


0 1 hnan; The Bhagavada Gita; p. 61. 
41. caus on Gita, p. 33. 


42. The Dhagavada Gita; pe 66. 
43. Gita; 5. 18. 
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in Gita cannot be an absolutely imelated thing. It is 
equally supported and accompanied by every other method 
so as to produce a really harmonised personality. It is 
to draw eut the best of man, in any way, and make hin 
dynamic, so as tosatisfy the inner and outer conditions 
at the same t ine. It is to develop the inner forces md 
then to create a congenial atmosphere with the spirit ef 
tolerance, cont entedness and detachment, so that with the 
development of strong ethical personality, a confirnity 
between the oneself and other selves may be brought and 
everything in the universe may be taken as His own self. 
Thus Bhakti in Gita arises out of self-surrender and results 
in producing a really dynamic personality, as we find, in 


the case of Arjuna. 


In Indian Bhakti Tradition the first clear cut 
exposition of Bhakti is available in Bh. Gita. fhis is a 
treatise in which particularly gery method of salvation, 
recorded by the Indian ages, is included and is given due 
importance with explanation and emphasis. Bhakti also finds 
place in it and, of course, sometimes dominates the other 
methods, but here Bhakti does not hold a different identity 
9 is described in a very synthetic way to collaborate 
A and Karea with it. 


Bhakti in its complete wholeness and theoretical 


Sri Satguru Jagjit Singh Ji eLibrary NamdhariElibrary@gqmail.com 


231 


description is dealt, first of all in Shandilya Bhakti- 
Sutras and Narada Bhakti-Sutras. In his Dhakti-Sutras 
Narada, when discusses the views of his predecessorson Bhakti 
he includes a reference to Shandilya, ** whick shows that 

landilya was the pioneer. But as far as the elaboration 


of the subject is concerned, Narada gives more details than 


Shandilya. However, Shandilya Bhakti-Sutrag and a commentory 
on these by Narayana Tirath (Bhakti Chandrika) give a complete 
and adequate study of Bhakti. For Shandilya, Bhakti is, 
"Supreme devotion to ode. 48 lie does not feel contended 

with passionate attachment only but he stresses the need 

of supreme and anchangabie attachment. lHunan mind,by nature, 
is bound by attachment and "Where as this attachment with 


46 


worldly objects is a hinderence“, the attachment with God 


assists toattain supreme devot ion. 


With equally strong 
and sweet attachment, as one fe ls for seneual objects, 

Bhakta sees, finds, hears and speaks about deity. His one 
attachment exists, when all others vanim,*° Bhakti it self 
is indifferent towards external religious syabols. It is 


an attribute of the self, and so it is not easily perceivabie 


44. Bh. Sutra, 83. 

45. Sh. Bh. Sutras, 1.1.2. 
46. Yoga Sutra, 2.3. 

47. Sh. Bh. Sutra, 1.2. 14. 
48. ibid. 2.2.28. 
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by the outward inferences, But to make it possible for 


the perception of the common man, it can be manifested 
49 


through the visible symbols of the physical wor 1d. 


Shandilya alse, like most of the 


divides Bhakti according to its nature, into two types 
primary (Mukhya) and sccondary (Itra), of which former 

is aim and later is way to it. Toatain the primary Bhakti 
the secondary is adopt ed. But contrary to it, the secondary 
demands some efforts to be put in for the attainment, 
Religious ceremonies, worship, pilgrivage, study of the 
scriptures, charity ete. are the essentials to be carried 
on with sineerity, until the perfect conduct and supreme 
50 


devotion is not attained, because without it, "The 


51 When this is 


possibility ef decline remains there“. 
attained no necessity of any Kar arma is left because every 
Kayma is the fruit of efforts, which are absolutely needless 


in the state of supreme devotion,” 


But secondary type isa 
also not negleotable because even in this, Bhakta remains 
always in his deity. 

Bhakti in fact, is a constant mental strugle for 
negation and affirmation. on one side Bhukta developes an 
attitude of indifference towards worldly objeots and on 


the other hand he embraces everything belonging to God, 


49. Abid, 2.1.1718. 
50. Bh. Sutra; 2.2. 16. 
51. Bh. Sutra; 13. 

52. Bh. Sutra 2. 7 e 
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Narada Bhakti Sutras discuss the subject with 
much elaboration. Here Bhakti has beceme particularly a 
philosophy, having all its essentials, aids, impediments 
and fruits, Narada has discussed all these aliied subjects 
in detail and has established Bhakti as a philesophy. His 
philom phy of Bhakti is very clear and touching the subject 
on the whole. Hhakti according to him is “Supreme love with 
Boat”? It shows that Narada holds the opinion that love 
and Bhakti are equivalent in meaning. He, in the coming 


Sutra says, “bhakti is a necter and whosoever takes it 
54 


be oom es perfect, eternal and content ed.“ It becomes 
obvious with the Bhaktas that except the emotion of attach 
ment with deity, he has no other emotion of ‘begetting sorrow, 


l Here in Narada, the attributes 


jealous, attraction eto. 
of Bhakti become almost authentic and are acceptable even 


to-duy in the field of Bhakti. 


Another problem,with which human nature has always 
suffered ,is the suppression of instincts. It is always 
argued by the philosophers and preachers that unless these 
ordinary inetincts are suppressed the question of perfection 
remains unperceived. Supreme Bhakti is not full of desires, 
because by its nature, it isa suppression of desires. The 
human instincts are undoubtedly powerful and can disturb 


the mind at any time. But the suppression, on the whole, 


53. Bh, Sutra; 2. 


54. ibid. 3-4. 
55. ibid. 5, compare with Bh. Gita 12.17. 
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has another accepted di f fioul ty that the se can burst up 
at any moment and oan shake the whole structure. For this 
the Indian philosophers have another idea of educating or 
chanellising rather than suppressing and this channelisa- 
tion should result in sublimated love. "This suppression 
is the detachment from the Vedic and worldly Karmas. It 
is too in the undisturbed love of dearest deity and un- 


desirability in all the objeots again st 1t. 86 


Bhakti is the nature of emotions and this emotion 
for its development needs some aids. “With hearing and 
renenber ing the attributes of God, Bhakti can be matured 
even while living in the society."°* It is clear that to 
hear and remember is Bhakti in itself. That is why Bhakti, | 
by nature becomes methods and aim in itself. In another 
Sutra, Narada recommends the company of holy persons. 

This company is to fasten the progress towards the goal, 

But on the other hand the Indian Bhakti tradition reveals, 
tha even this cannot he attained with self-efforts. It 

is only through the grace of God that company of holy people 
58 


is enjoyed." God on the other hand is so merciful and 


kind that He always embraces everybody, even the sinners. 


As all these attempts are not the constitutive 
element in the attainment of Bhakti, only the grace can be 


56. ibid. 8-9, 
57. ibid, 37. 
53. ibid, 40. 
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ee Bhakta is simply to remain at His disposal, to 


useful. 
receive, obey and carry on His commands and to abide always 
in Him. This is a sort of perfection while living in this 
world and is not attainable within one day. It is conti- 
nous process of embracing and disembracing and can be under- 
taken with the initiative of the good people. But alongwith 
it, Bhakta is to remain aloof from the bad company which is 


60 the 


the root cause of all desires, anger, lust and ego, 
accepted impediments in the way. He is to develop the 
spirit of detachma@t from each and every Karma and its 
respective fruits. This stage of self-surrender is a stage 
of perfeotion in Bhakti and according to Narada it is two- 
fold in nature. Though God's grace is competent to bestow 
His Bhakta at any moment, with any attainment, bat 5111 


the importance of self exertion is not ignored. 


61 and that 


Bhakta, has only one aim to strive for, 
is to see, love and live in God. All sorts of pure Karma, 
supreme Jnan and bodily disciplines are subordinate to 
Bhakti. Bhakti is supreme, because it is not for any other 
motive except for itself. Bhakta bothers not even for liber- 
ation. He always, and even if he comes to the world many 


times, wants to serve remember and meditate upon his deity 


with pure and loving heart and that is the only desire fron 


59. ibid. 38. 
60. Abid. 44. 


61. ibid. 67. 
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whioh he enjoys pleasure, Bhakti in Gita, also holds the 


supreme position, but there it is co-ordinated with Jnan 


whereas in Narada, Bhakti alone is supreme, even from supra- 


PART E 
TX IN SOUTH 


It is a popular belief amongs the thinkers on 
Bhakti that medieval Bhakti movement actually made its 
start in South India and the mint e called Alwars and 
Adiyars were responsible for it. The former accepted Lord 
Vishnu as their altar of faith and worship and were called 
Vaishn avas, while later <ontered their faith round Shiva 
and were called Shaivas. llere the Bhakti was given a new 
colour and it remained no longer a subject of seriptures 
for theoretioal disoussion or with the Rishis to impart with 
their stud: nts, but it became a practical expe riem e and an 
indispensable part of the life of the people. By it, — does 
not mean that before this, Bhakti was a subject of pure 
discussion and m ver entered the practical life of the 
peopie, but ee that it is here that Bhakti could 
camlice itself in a movement and could come nearer to life 
of the masses. Now it had become a mass-movesient, and a 
very powerful movement, which could attract the common 
people to participate, enjoy and live in it. Though these 
saint did not organise any wovemert on any systematic 


62. ibid. 81. 
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pattern with an idea to form a platform, but it was aute- 
matically formed and a movement oame into existence which 
could provide relief to the Indian people for many centuries. 
The followers of these two groups which grew almost at the 
same tine and were contemporary, were purely devotional in 
character. They grew in complete obedience to their deities 
and would not adopt any other method. As regards the nature 
of Bhakti, its completion and other characteristics, no 
major difference is traceable except that both would accept 
Vishnu and Shiva as the respective deities and would address 
all prayers to these. Both had a belief in an Absolute 


power. 


It is clearly depicted in the hymns of these saint 
poets that the method adopted was no other than to love the 
deity. Their devo ion rests in the emotional attachment, 

For this no theory is formulated and adopted, no nature is 
defined but only an absorption in love i8 recommended. The 
duty of Bhakta is to be in constant devotion to the Lord 

and the records of their mystical experiences, as revealed 
in their poetry, show how deeply they were lost in it. There 
4e a longing of the heart, a cry, coming out, breaking all 
the curtains to achieve the love of their beloved. They 


practically became the paragon of lovee 


Love isan emotion, which strives for an adequate 
expressox, though in it the capability of any expression is 


doubted, yet it cannot be kept buried alse. The Alwars and 
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Adiyara of the South India tried to express these feel ings 
of deep love in many ways. To make it easily perceivabie, 
they described their beloved in the form of human rel ations, 
They would love Him as father, son, brother eto. and express 
towards him the feelings of love, a doration and gratitude, 
Another popular relation between the Bhakta and the Bhagwan 
is that of the Master and the servant. makta serves him 
like a humble servant, with whole-hearted faith and un- 
ending zeal, They frankly confess their weaknesses and 
would pray be Hin to remove these. But the more favourite 
relation developed and strengthened by these poets is that 
of the husband and wife or lover and beloved. Bhagwan is 
always served as a beloved with pure, not iveless, and un- 
ending love. The intensl fied love, would not permit then 
to be at rest. 


"For father is Art 

sprinkale ye the blooms of love} 
In your heart will dawn the light, 
Every bondage will remove. 

Him the hilly in. 2 

Never forget to 1 and prai ee} 
Left behind all worldly ways. 

In » our loved one's gem, 
Seatter golden blosoms fair, 
Sorrow he shall wife away, 63 
Your's be bliss beyond compare." 


„Thou to me are parents, Lords, 

Thou all kine man that I need, 

Thou to me art loved one fair, 

Thou art treasure which indeed. 

Fanily, friends, home art thou, 

Life and joy I draw from thee, 

Fal se world's good by thee I leave, 64 
Gold, pearl, wealth art thou to me." 


3. Tirynana Sambandhar, C/F Dr. Tara Chand, Influence 
of Islam on Indian Culture; p. 89. 
64. Tirunavukkarasu, C/F ibid. p. 89. 
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With the development of this oonseioumess, the 
God became nearer to man and more natural basis was found 


for emotional attachmem and int er- eommm iceat 10n. 


Love in ite sublime form i.e. Bhakti is gelusively 
an attachment of the mind. It needs help of outward things 
for its expression, though it cannot be enriched with exter- 
nal symbols of show. But the Bhuktas of South would never 
like to adopt such means for purification which would dep end 
upon external show and could prove deceptive. They never 
advocated pilgrimages, charity, study of the scriptures, 
chanting of the hymns of Vedas, bathing in the sacred waters, 


fasts etc. Moreover, with the perfection, these things are 
automatically left behind. So they tried to rise above all 
these ane begged only for the grace of Lord with a confidence 
that all these salvatiom are unto Hin. 


9 
"Release is the iris and their is alone, 65 
who call in every place the Lord of all." 


These Vaishnavas and Shaivas of the South were not 
Bhaktas who were absorbed only in supreme Bhakt{ for personal 
sal vat ion, but they were preachers also, with a burning 
desire to bring some upheaval in the society, They wanted 
to give a new pattern to the society and that was the 
pattern of mutual lowe and faith. They realised that supreme 
gman supported by rationalism, of Jainiss and Buddhiem, and 
complicated bodily disciplines of Yogis cannot be easily 


followed by the common man and it is not possible for them 


65. u C/F. ibid. p. 90. 
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to strive through these ways. These were the methods for 

a few gifted people. That is why they went door to door, 
preached the simple and convenient creed of faith, sincerity 
and love. ‘They presented an ideal of love for the beloved 
with all-round purity of mind, body and Karma. They 
preached the religion which is accommodative and tortureless 
in nature. Because these Southern saints ease from different 
classes of the society and preach ed the equality and unity 
of mankind, therefore, all the undesirable ego was gradually 
coming to an end, and a single unity was being tried to be 
established. In thie way, as it is mentioned above, the 
Bhakti-movement which later on flourished in Northern India 
aiso, came into contact with the masses and could strive te 
remould the human mind. Here it was recoloured. Their held 
on the people's mind was sufficiently strong and they could 
enrich it with the penetration of new spirit for a new 


direction. 


Their hoid on the human mind oan be verified by 
the respect accorded to their composition even to-day in 
their native lands. These 5 which conatitute, 
the most revered part of the literature in Temil, are full 
of devotional spirit addressed to the respective deit ies. 
The composition of the Shaiva adherents are arranged into 


eleven groups and are calied 'Tirwnurai' compiled by Mambrandar~- 


Nanbi of Tinjore, and the composition of Vaishnavas were 
compiled by Nath-Auni, perhaps under the editorship of 
Nammalwar, and are called ‘Nalayna-Prabandham! These two 
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books are regarded most sacred and are revered like Vedas, 
in the respective schools of Alwars and Adiyars. These 

songs contain the mystical experiences of the Bhaktas and 
are devotional in nature. Tiese are respected so much 80 
that on religious ceremonies, the hymna from these precede 


the chantings than from Vedas. 


With the advent of Alwars and Adiyars in the South, 
Bhakti couid enter the practical life of the people. It is 
an undisputed fact that the India-wide Bhakti movement was 
originated here, though its seeds were available in the 
past also. But it is here that it ene ped itself into a 
strong, constant and continuous stream with m intensified 
flow. Thies natural flow of the human mind and countless 
other flows of Indian systems which were developing through 
separate channels ad lying scattered were all synthesised 
into one philosophy of Absolute Moni GA by the 
great philosopher Sankar, Before him were lying many systems 
of philosophy, religion and faith in Indian tradition to 
whom he gave a synthesis in form and unity in contents. He 
bluntly 5 the condemnation of the theories about 
the non-existence of God, various phases of His existence 
and tried to establish his Absolute Monism. His Brahman is 


one and cannot be perceived in many forms and phases. He 
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ie the enly and ultionte reality. This univeree is nir 
ri and mot a reality ia any way. 


it fe generaliy believed th & for Sankara, the 
method for attaining perfeetion was supreme Ana and Bhakti 
could find we favour at hie bande. put this belief dees 
mot scem significantiy gemine, does the incidents rel ated 
to hie life, and a close study of hie writings made a clear 
revelation of bie ineliaation tewards Bh ak‘ 


, and ame ia the case with Sankaya. Though Bhakti 
@eould act be am ultinate ead in his coneeptions, yet its 
authenticity is act challemed and it is accepted as a nathed 
for the achi ent of goal. of the things ich help the 
attaianent of liberation, Bhakti ie greatest in the sense 
that it is stepping dene te the liberation in consonance 
with Senkara’s system of absolute nenten. 


Sankarva’s system, definitely reste upen the Suprene 
Ai, whieh is 4 stage of enlightement, where ao illusion 
eontracts the bhuaan faculty, but alen with i¢ he is aware 
of the eshesive nature of the Bhakti alee. In most of his 


66. A misunderstanding prevalis in the sings pie Bad 
interpreters of Saukara tha in hin fa ae 

are fundamentally opposed te each other. 

real ri og awh § gh is relevant to dankara's 

1 phy of ladhne is net the oppesitien between 
and ani but ene between different grades 

kü 1 Err Bhakri er the highest devetien, is 

— of by son kere as coneieting in the actual 

emperienes of the highest truths Dr. tam Pratap 

Singh. The Vedanta of Sunkurag Volk. I, p. 128, 


67. Dr. R. v. Krishan Rae; i tradition in Religica 
and Art in Kaynmatakay p. 1 
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works and especiaily in 'Prabodh Sudhakar' he has given an 
elaborate study of Bhakti, its nature and essentials. He 
does not only emphasise the necd of Bhakti, on the whole, 
but he treats it as psychologically indispensable for the 
human mind. He is fully aware of the nature of the human 


mind and accordingly devides the Bhakti into two types that 


is abstract (Suksham) and concrete (Sathul). He knows 
that abstract things are not easily adoptable, so in a 
ghaloka from Prabodh Sudhakar, he advocates to start with 
concrete Bhakti. Abstract and conorete are two types of 
Bhakti, initially conorete is followed which culminates in 
abstract Bhakti." 5 As its very name suggests, conorete 
. Bhakti depends upon external performances of the religious 
ceremonies, while the other one is purely the quality of 
the inner-selif. In conorete Bhakti he includcs "Belief in 
the class (Varan-Ashrama), worship of Krishna's idol, 
congregation, to hear devotedly the legends about Bhagwan, 
to speak the truth and avoid the company of other's women and 
wealth and not to defame others, to avoid the unhealthy 
conversations, and tate piligrimages to the sacred piaces. 
To think always that the life is ruining without hearing 
His good-namet®” All these external means are for the 
purification of the self, which is of major importance in 


mystioal life, and then to strive for the attainment of 


| — £1 Lb - 
68. cr Kalyan+Ank p. 212. 
69. C/F ibid. p. 213. 
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Ant erna qualities to enter the realm ef perfection. But 
neither these external wae, help in aan ving abstract 

Balli, ner the striving fores of the mind in off icient 

without attracting His grace. Though these do aot ge in 

vain, "In thie wey with the prastice of concrete Bhakti 

and grace of Krishna's name, abstract Bhaks 

and as a result God takes place in nun. 70 


But in Sankara‘s system, ani was not regarded 
the ultimate aim or method. As far as the realisation 
ef the self ie concerned, Gankara, in his Viveka~Chaéanani, 
affirms tie cempotency of Bhakti } 
the researeh of the self“, but fer the next step i.e. for 
the salvation he advocates supreme Jaga. Bhakti for bin 
ie only a eethod. 


Sankara‘e attitude tewards Bhakti ie of a definite 
kind. Though in bie wrke, he helde diseases ien en Backhi 
in detail, and ond ines he says “Bhakti is the beat anonget 
the menne of salvation*** but even then bie Absolute soni an 
could mot encourage Bhakti te enter his philesophienl ayeten. 
The religien ef leve end faith 10 adopted by Sankara, only 
so far as it aspires the Münk te attain the supreme 


dean. It apire caly with his congestion of lower God, that 


71. ci ibid. p. 210, 
72. / ibid. p. 210. 
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is Ishwara, who himself is a phenomf&nal being. The attain- 
ment of this Ishwara, who is,several times,taken as 
personal God, can be through Bhakti, but Sankara does not 


feel contented here. The true freedom, according to hia, 

is only in rising above this and in embracing the supreme 
truth, which can only be possible through supreme Jnan. 
Bhakti in him, though equilly important could find secondary 


place in nature and aim. 


Ramanuja 


This attitude of Sankara, as explained above 
wat mainly responsible for the whole-hearted opposition 
of his ideas by the later Vaighnava-Acharyas. But one 
thing is clear that Bhakti of the Acharyas was not the 
same as that of the simple hearted saints of the South. 
It wis no more a creed of intensified love only, but now 
it emered the field of theology, as it was a revolt 
against Senkara‘s protagoniem exposed in the exalted 
adherence to the path of Juan. liis Monism and the path 
of Jnan, no doubt, could influence the large number of 
people, But the religion of love and devotion, which the 
Alwars and the Adiyars were making popular, soon found 
its own philosophic exponents who entered the field of 
controversy and disputed the theories of sankara. 78 


uamann. ja is the most popular amongst those Bhakti Agharyas, 


73. br. Tara Chand; Influence of Islam on Indian 
Culture; p. 99. | 
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who refuted the philosophies of Sankara and established the 
religion of Bhakti through his works, Vedant Sangrah and 


commentaries on Bh. Gita and Badrayana, Vedanta Sutra, 
which reveal his theory of qualified or modified Monisa. 
Ramanuja could not reconcile with Sankara's theory of Maya 
and, contrary to it,he believes that this world is not an 
{iiusion but it is real and is of three-fold nature i.e. 
Ishwara Conscious (Gitta) and eee (Acitta). The 
later two identities abide in the first, who is Antaryani, 
as a spark abides in the fire and thus forms a composite 
whole. The finite self is an Anu (Atom) of Infinite and 
it is essentially an attribute (Prakar) of God. Complete 
union of the man and Brahman is not possible even if the 
former attains the highest perfection. Moreover this 
compiete union i.e. the loss of the individuality is not 
favoured by Ramanuja, because in this state a Bhakta loses 


ail his charms. He preserves his distinetion from E 


to enjoy the bliss of the divine service and love. The 
creation of the real cannot be unreal and Bruhman is not 
qualitiless on the whole, He has uncountable attributes. 
He descends in this visible world out of the love for the 


mandkind. 


Complete perfection or liberation from the bond- 
ages can only be, according to Ramanuja, through Bhakti. 
By this we cannot conclude that Ramanuja ignores Jnan, but 


his attitude towards it is not the same as that of Sankara, 
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Sankara's Jnan is absolute and is self-luminious in nature, 
where no distinction of the subject and object is observed, 
whereas the Jnan of Ramanuja is relative in nature and it 


holds the distinction between the two, Jnan here is not an 


ultimate end in itself, but it is accepted only so far as 
it helps in developing Bhakti, When he mentions the means 
for the attainment of Bhakti, he concludes by saying, "The 
attainment comes with disor id inat ion, control of the 
passions, habitual practices of religious discipline, 
sacrificial work, purity, strength and suppression of 

74 


excessive joy." It shows that he recommends Karma for 


the purification of mind, an for the discrimination 


between right and wrong and concentration of mind to perform 
austerities, which culfinate in awakening Bhakti, ang 


ultimate aim. 


Another method preached by this exponent of the 
quaiified monism is Prapatti that is sel f-sur render. It 
is a method which is regarded to be easier than Bhakti | 
even, and "In qualified nonim, Bhakti and Prapatts are 
accepted as two different methods of aal vat 10. 75 In 
Bhakti the grace of the Lord is to be won, while in Prapatti 


only the self is to be surrendered. It is advooated for 


74. C/F Swami Prabhavanand, Spiritual Heritage of 
India, Pe 314 ® 


75. Dr. Udebhano Singh, Tulsi Darshan Mimansa p. 315, 
translated by author, 


76. While Bhakti requires faith and love, in Prapatti 
we simply surrender ourselves to God, place 
ourselves in His hands leaving it to Him to 
deal with us, as He elects,- 8. Radha Krishanan, 
The Bhagavada Gita p.62. 
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ignorant people as an easier way. 


This difference in Prapatti and Bhakti by Ramanuja 
shows his attitude towards Bhakti, as to — it a dynamic 
force duly supported by Karma and Jnan. Bhakti as an 
ul t inat e, end is a culmination of the two, whereas Prapatti 
does not require these. His Bhakti rests upon the purity 
of mind with awakened facilities of reasoning, instead of 
sheer emotional ism. 

Nimbarka 

In revolt to Sankara‘'s monism, Ramanuja established 
qualified monism, but Nimbarka could not feel satisfied even 
with this and hence, with his mystical experiences and logi- 
cal observation tried to penetrate into the subject more 
vigorously and as a result propounded the theory of Bheda- 
Bheda (Dual ien in non-dualism), according to which Brahman 
is definitely Absolute but is relative also. He is personal 
and Impersonal simultaneously and has innumberable attributes 
and the whole universe has emerged from His Self. But with 
this emerging of the nominal worid, his potentialities do 
not exhaust. lie is absolute and transcendental being and 


in this way He is above all this cosmic world. 


As regards Nimbarka's speculations about the 
universe and its relations with God, these are not much 
different than those of Ramaguja. He believes that the 
creation is not different from its creator, as a particle 


is not different from its source in nature, though it can 
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differ in quality. The distinction is as between the Atom 


and whole-composite self. 


Method for salvation, Nisbarka experienced and 
prdached was that of Bhakti, though he too like Ramanuja, 
does not ignore the importance of Jnan. But the theory 
of Prapatti dominates his doctrine and it gains further 
popularity at his hands. In both the cases, devotion or 
self surrender, the self of Sadhaka is not completely lost, 
but it remains distinctive. He emphasies the aioration of 


Lord Krishna and his consort Radha. 


Madhava 

Another exponent of the Vedanta philosophy was 
Madhava, who too propounded his philosophy on the basis of 
‘Vedanta Sutra’, on which he wrote commentary in addition 
to Gita and many of theUpanighad, and vas quite indifferent 
towards the philosophies of the above-mentioned Acharayas. 
He refuted the theory of Absolute monism, qualified monisam 
and established the extreme dualistic nature of Brahman. 
His theory regarding the nature of Supreme being is synony- 
mous to the theory of Bh. Puranewhich restores the individuality 


of Bhugwan as distinct from the world. His excellenoy is 
maintained and Supremeness is restored in order to erect 


his philosophy of frank dualian. 


Unlike Sankara, he does not constitute his philosophy 
on Maya and the self -luminious Jnan but he believes that the 


world is feal as it is perceived by us and the nature of 
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dnan is relative, i.e. distinctive, This distinction, 
according to Madhava ,is of five-fold in nature, and is 
between (1) God and individual soul, (2) God and non- 
living matters, (3) One soul and every other soul, (4) 


individual soul and matter and (5) the parts of the matter, 


As his dualism believes that God is distinct than 
man, it also aivocates that the method of salvation is 
Bhakti. He emphatically prenches the necessity of Bhakti 
which should, according to him, be unmixed with any motive 
behind it. It should be pure and humble in nature, leaving 
Oneself at the will of God. The spiritual emancipation 


is the inevitable result of Bhakti. 


Dualism divides the human beings into further 
divisions which are three in number. There is a category 
which remains absorbed in the worldly things and does not 
devote itself to God and it ren ain 8 unesanci pat ed. The 
second category is of human beings, who do not get sal va- 
tion, but are subject to rebirth and miseries of the world 
and the third one isof the heings who are entirely devoted 


to God and enjoy unending peace and calmness. 


Valabha 
Valabha-charya, another Vedantist of the sixteenth 
century is the exponent of pure monism. Brahmm for hin 
is not of absolute nature, but is relative and is source 
of all this visible world, which springs out of Him as a 


ray from the sun or as a spark from the fire. It does not 
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mean that He is changeabl e, but contrary to it, le remains 
unchanged and imparted (Avikrit) . He is pure in essence 
and supreme in nature. Vallabhas assumption is that He is 
throughly competent to & ssume the nature of personal and 
Impersonal being and He ascribes this supremehood to Lord 
Krishna, who bless the devotee hae ee Te three forms of 
Atma-Rama, (Prevélent in soul), Puroshotam (Best amongst 
the persons) and Anandmai (Blissful), in consonance with 


his mental attitude, 


In Vall abha's pure moniem, this universe is 
divided into two different names, Jagat and Sangara, which 
can be translated respectively as universe and world. He 
believes that the former is ited whereas the later is 
conditioned and transitory and is subjeot to change. 
Synonymous to this is his view about soul. In his philosophy, 
i is unchanzing and unending and it resides in the 
heart of the man and is manifested through body. But it is 
not mbject to any change like body. The nature of the 
soul, according to him is also three-fold as pure, liberated 
and worldly. The first type is pure in essence and always 
abides in the eternal peace. The second one is the liberated 
and abides in the region of bliss. The third type of the 
soul@ is always after sensual objects and is conditioned by 
the bondages. He creates all this beeause he wills so. It 
is His play (Lilla) which is not conditioned by anything, 
except his own will, which when desires for expansion, it 


creates the world and souls. 
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This philosophical system of Val labha, accepts 
Bhakti as practical method. He presumes and preaches two 
kinds of Bhakti which he terms as conditioned by tradition 
(Maryada) and Pushti-Marga (depending — His kind will). 
In traditional Bhakti Sadhaka has to perform several 


religious ceremonies in correspondcnee to the prescription 
of the authentic scriptures, whereas in Pushti marga he is 
hot to undergo any ritualistic tendency except to dedicate 
himself for His grace. If grace is gained, through his 
generousity, the perfection is not far. Though he does not 
disclaim the use of Jnan but he believes that with this, 
the attainment will be of lower Brahman which he terms as 


Akshra Brahman and not the Supreme one. 


As regards the philosophical speculations in the 


Vedhantic school of thinkers slight changes are notable at 


every stage and are of great importance so far th eir minute 
observations and propounded experiences are concerned and 
Vallabha in this respect definitely puts a step further, 
but as regards his concept of Pushti Marga, it is just a 
name ascribed to the Prapatti Marga of Ramanuja. Bath the 
systems declare their inability to attain perfection with 
their own efforts in respective schemes and surrender them- 
selves te His grace. Moreover its applicability to the 
lower classe of the society is also affirmed by the both and 
it is because that class is unable to equip itself for the 


other methods, 
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BHAKTI FROM SOUTH TO NORTH 
It has been seen that the first use of the word 
‘Bhakti’ is available in Upanishadie Literature and then 
. 77 
in Panini and also in the hetrodox systems like Buddhi sn, 


but Bhakti as a mass-movement could be adopted and practised 


through the Alwars and Adiyars of the South India. Here it 
went deep in the common man's life and Vishnu and Shiva, 
become the personal gods and recépients of people's faith. 
But this simple, lofty and forceful doctrine of love, 
preached by above-mentioned saints, could no longer remain 
so sinple and mere emotional expression and it soon became 
philosophical in the hands of Bhakti-Acharyas. Despite 
this fact, the flow of the stream of love, which once 
touched the common man's soul and gave it new dimensions, 
became almost irresistable and perhaps that is why, 
Ramanuja could not reconci le with Sankara's teachings and 
continued to catch the people's pulse through preaching 
the religion of love and personal form of the absolute 


reality. 


This torch of Bhakti travelled frem South to 


North through Ramananda, a discipile of the Ramanuja's 


Sri sect. A couplet to this effect is available in Sant 


77. Thus in his Sutra IV. 3.95, Panini states that 
an affix comes after a word in the first case 
in the construction in the sense of, This is 
his object of Bhakti'; - Dr. Sudhakar Chattopadhyaya, 
The evolution of Theistic sects in Ancient 
India, p. 25. 
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Kabirc ji ki Sakhi', which stands as testimony that Bhakti- 
movement wa; actually int»nsified by the southern saints 
and, to north, it was carried by Ramananda. It goes 
like:= 

“Bhakti was originated in South and was 

brought (to north) by Ramananda. Kabira 


made it popular in the seven continents 78 
and nine regions i.e. in the whole world.* 


With the passage of time, the followers of 
Bhakti were divided into various schools and two amongs 
these, Nirguna and Saguna, were important. The former 
would accent the Impersonal God as their deity, whereas 
the later would adore His personal forms or manifesta~ 
tion. N and Tuna Rama were the Bhaktas, who 
advocated the Nirguna Bhakti and Tulsi Dass, Meera Bai, 
and Surdass were the saints who worshipped the inearna- 
tions. In Bengal i.e. Eastern India, Chaitanya originated 


a Vaishnava school, which was called Sahijye’® which 


preached the 3aguna Bhakti. Ramananda, who made a 
strange desarture from the e doctrine of his 
sect in many ways, too established his different school 
and advocated the worship of Rama and his eonsort Sita 


instead of Krishan and Radha. 


78. / Dr. Namji Lal Sahayak, Kabir-Darshan, p. 349. 
79. uu j andar; History of Bengal. p. 424 C/F ibid, 
pe 350. 4 
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Kabim a famous disciple of Ramanand, °° took 


over the toroh of Bhakti from his Guru and spread the light 


around, as is indicated in the above-mentioned couplet. 


He, like his Guru, initiated the persons from every caste 


and each sex to his religion and made it easily accessible 
for the learned and unle arn d, high and low, Kabir was a 
staunch advocate of Bhakti and he could never practise or 
preach to practige any other method except it. "Why such 
a sinner, who has not practised Bhakti, has not died even 


Si 


while living", is his conviction. Bhakti for him is the 


supreme and the only method and according to him there can 
be no liberation without it. “Without the Bhakti or Hari 


there can be no liberation at 11.82 


But along with it, 
he seens to be putting an emphasis upon Yoga and that is 
why a comiderable part of his poetry contains his ideas 
bout it. This attitude of procdlivity towards Yoga and 
Bhakti both, makes difficult for a reader to understand 


whether he was a Bhakta or a Yogi. Dr. H. P. Dwivedi 


of fers a solution to it and believes that this firm 
adheran ee to Bhakti was inclucated in his mind only after 
meeting Ramananda. He writes, "This does not seem 


impossible that before coming under the influence of 


80. J. was revealed in Kasi, and was awakened by 
Ramananda®. Kabira, Bijak, "amaini, p. 77, 
C/F Dr. Tara Chand; Influence of Islam on 
Indian Cult ure; p. 147. 


81. KabircGranthavalli p. 128. 
82. Ibid. De 245. 
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Ramananda, he might have written many such verses, in which 
the Impartability, revealed by the tradition of Yoga sects, 
might have been clearly seen and Bhakti - Rasa might have 


not found a refereme in these. 29 Thus it becomes appa- 


rent that the torch of Dhakti, as a masas-movement, was 


brought by Raman and a from South to North and Kabir.was 

the main instrument for its spread. with him, or at this 

time, the Indian Bhakti tradition finds new dimensions and 
new colours and Sikh Gurug playcd the major role in making 
it a living force and mas-movement, the treatmnt of 


which follows in the subsequent chapters. 


& 


83. Kabir p. 151. translated from Hindi by the 
author. ; 
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CHAPTER 2 


THE CONCEPT OF BRAHMAN* 


The word Brahman occurs” many times in Guru poetry 


and rather it is the central theme of the Guru poets to talk 
about and to devise many ways to comprehend that Supreme 
reality. But before determining the Sikh Guru's concept of 
Brahman, it must be kept in mind that like all other 
theistic philosophical schools, which have formed some 
conception about Godhead, their concept is based upon their 
direct experienge and not upon sone experimental dat us. 

The Indian philosophers, if they can be named so, are mostly 
the mystics and the record of their mystical experiences are 
formulated into different philosophical schools about God, 
its attributes and relations to the nominal world. As the 
human nature varies considerably, the perceptive angle too 
differs from man to man and so these different angles become 
the basis of the different mystico-philosophical system, 
Thus in India it has never been some theory, pre~supposed 
estimate or some imposed formula to determine the concept 


of Godhead in a particular system, but the feelings experienced 


1. For Supreme Reality, two words, Brahman and Par- 
Brahman, are used along with others, but between 
these two no distinction is mde by Guru-poets as 
it is “the Monis of Sankara. Here both stand for 
the game Reality. 


2. Whatever I see is Brahman, whatever I hear is 
Brahman and only one is to be found;- Bilawal 
N. 5, Chhant. 
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by the mystics and recorded in the scriptures could only 
be made responsible for these. 

Guru-poetry, the only reoord of the systical 
experiences of the Sikh guru poets, too speaks of Brahman 
and in fact the whole poetry is an elucidation of His Nan, 
the only subject for them to write on. Though the whole 
Guru poetry deals with it, yet they believe that it is 
such an abstract reality that every effort to describe 
Him and every expression to represent Him seens inadequate.° 
Still, to satisfy the urge of the human mind, the different 


systems have adopted certain neans* and have mde certain 


3. Even if the whole earth becomes paper, the whole 
jungle pen and the speed of writing may be that 
of air, still the unfathomable cannot be fathoned. 
Asa M. 5 9 Chhant. 


4. The primary and valid means for obtaining the_ 
knowledge of Supreme Reality is known as pramana 
and different schools differ upon its number. 
‘The maximum number of pramanas 1s ten, six of 
these are common. There are:- 1. Pratyaksha or 
sense-perception; 2 Anumana or inference; 3- Shabda 
or verbal testimony of sacred texts Like Shrutis; 


4— Upaman or analogy; 5— Arathapatti or presumption; 
and 65 Anupalabhdi or non-apprehension. The 
materialistic like Charvakas accept perception 

as the only source of valid knowledge. In 

addition to perception, jainag admit inference 

and testimony, while Naiyayikas add comparison 

or analogy also to the first three sources. The 
Mimansakas or Prabhakar school admit the first 

five sources while those of Kumaril school admit 

all the six sources valid (B. P. Bahirat; 

Philosophy of Jnan-Deva, p. 36, But Guru poets 
take perception, inference and verbal testimony 

as the source of knowledge. 
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conclusions which befit their visions and correspond to 
their attitude towards the universe and their method of 
silvation. The Upnishadic sages have described this 
reality as the primal principle, the source® of all the 
nominal things and ultimate reality to which every thing 
returns in the end. It is a Guiding evirit, an Absolute~ 
ness and Transcendental being. It is Supreme truth and 
and perfect silence’. There is a sequence wha the 


expression ke comes negative and while talking about Brahman 


it assertains that He is not this, not this (neti neti), 


but by it, it docs not mean that He is devoid of the 
attributes, but He is beyond all these or His attributes 
are in such a number that human mind is incapable of cal 
culating these. The emphasis here is more upon the in- 
adequacy of the fregmentary being than upon establishing 
the Supremacy of Brahman. But still the human mind 

strives to find out adequate or inadequate means to express 
that reality though the method of approach becomes purely 


individualistic and corresponds to some mood of the person. 


5. Sath path Brahman x. 3.5.11. 

6. B. U. 11.1. 

Te Chhandogya Up. Vi, ii.1. | 

8. 7 Sir“, said a (Upnishadic) fates to his master, 


"teach me the mature of Brahman", The master did 
not reply. When a second and third time he was 
imfortuned, he ammend, "I teach you indeed, but 
you do not follow. His name is silence“. 

Swami Prabhavananda, The Spiritual Heritage of 
India. p. 45. 
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Guru Nanak, the founder of Sikhism, in the ripeness of 


his mystical flights, as his poetry reveals, experiences 


the Absolute unity” of God and assimilates it into his 


personality. "My God is one, brethern, my God is one 0 
is the popular belief of the Guru poets and they subject 
their all mystical potenoies to real ise this truth and 
then to communicate it to the people. Brahman for them 

is an absolute unity, unparallel singularity and indivi- 
sable reality, which is not subject to any change. He 

is Supreme wisdom, Supreme intelligence, truth and ine 
destructible. He is one and only one 1, and so Guru poets 
perceive only that reality th®ugh every form and colour, 
They are so firm in their belief that the: declare "Only 
Ine is perceived, One is reflected upon, One is heard and 


12 Brahman in Sikh Gurus 


only One is the source of hearing 
is one and an impartable whole in which every particle of 
the world abides. It is not that every thing is out of 
Him, but every thing is within Him. For the further 
clarification of the subject we can say timt every particle 


of the visible world isa part which constitutes that Whole. 


9. Unity which is not subject to diversity. 
10. Chaupade Ghar 2, M. 1. 
11. The Alpha and Omega of Guru philosophy is that 


there is but one God and that He is ever un- 
changeable, no sort of change can effect Hin. 
(Mhazan Singh, History and Philosophy of Sikhism; 
Voie 25 pe 388). 


2 — Wor 
12. Pam i Gauri, Ver. 1, M. 5. 
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But that does not mean that That Whole is accompli sed 

by tiese fregnent 818. He ie whole even without the visible 
existence of these, because in any form these exist in Him. 
So, lle is not subject to any accomplishment and though all- 
bliss and all-joy, He is not subject to any ordinary sense 
which practically subdues the every finite being. He is 
beyond all the emotional a tt achnent .*** He is perfeet- 


(Puran)in Himself. 


In the theoretical discussion about the nature 


an two angles of being Transcendental or Immanent 
have almo st predominated the whole thought culture of the 
East and West. Gita,an authentio treatise on the Indian 
Philosophy and key to all the prevailing philosophical 
speculations in India, too raises this point, though it 
is conceived as a treatise which reflects Brahman as a 
Personal God in the form of Lord Krishna. In it He is 
revealed as an absolute being, in whom every thing abides, 
but He ie beyond every thing and is least touched by it 45 


In another Shaloka Me is depicted as a force which vibrates 


13. In the sense in which God is necessary to world, 
the world sinply is not necessary to tod. Apart 
from Hin it has no being, apart from it, He is 
Himself in plentitude of being. The world 
God = 0; God - the world = God; (Wiliiam temple, 
Nat ur e; Man and God, p. 435). 


14. makro; M. 5. 


15. Gita;9.4. 
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in every particle of the universe in the form of its essence.” 


These two modes of expression seem ordinarily oontradictory 
but in fact it is not so. It is an empha-sis on the two 
modes of the representation of the same reality. 80, for 

the theoretical discussion and the nature of Brahman as 
revealed in the poetry of Gurug is concerned, He is un— 
doubtedly Transcendental being. Sikh Gurus are extremely 
monotheistic in their theoretical approach towards the nature 
of Brahman and they believe that He is an Absolute being. 

He is not approachable by ordinary senses and being self 
existent and distinct from the universe, He is not visible. 


As the above indicated Shaloka of Gita refers that Brahman 


is a separate identity, similarly Guru poets also believe, 
but with a difference in approach. God“ in Sikhism "is 


exalted above all. He is inaccessibie, unfathomable, 


altogether distinct from His oreat 10. 17 


Guru Deva when 
gives a depiction of his Brahman, he says lie is unknowable, 
unfathomable, incomprehensible unperceivable and ia not 
subject to time and Karmas. He is beyond the limits of 


castes. He is self existent and is beyond attachment, 


18 


superstition and transsigrat ion. He is beyond the limits 


16. Gita;7.8-9. 

™ arcank(« 
17. Ma eeaubhib; Sikh Religion; p. 171. 
18. Raga Sorath; M. 1. 


— 


98539 
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of tine and space because He Himself is in the beginning, 


middle and end 19 


This Absolut e real it y has always attracted the 
minds of mystics and they have longed to assinilate them- 
selves into that, as it becomes the ideal for them, and 
in the indescribabie maturity they find that they are in 
absolute unification with Him. Here He does not remain 
something unattached and some vacuum, but an attachment 
between the two, seeker and its object of worship, is 
experienced and consequently He is not felt as diatinct 
from His devotee i.e. creat ion. 20 Every minute particle 
of the universe is undoubtedly feeling and enjoying the 


21 


warmth of His embrace. Not only He is abiding in every 


thing, but He Himself is prevalent in the form of every 
animate and inanimate being of this world. “Only one is 


prevalent, without a second***, "One has shown only one, 


Manu 
19. Raga Men; M. 1. 
20. O, My mind, do not feel that Hari is away, 
but find Him always present. He always hears 


and sees and is vibrating in every word, Asa, 
M.@ Ashatpadi. : 


21. O, saints, He is dwelling in every vessel Sorath 
M.5. = From whom you are hiding your action s? 
Where He is always present, Sri Raga; M. 5. 


22. Gauri Bawan Alh ar 1 M. 5. 
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because this unity is the diversity. 20 


Guru poets have 
frankly admitted that the Supreme reality is one, absolute 
and und ivi dalle and along with it That reality is preval ent 
in this world of divisions. He is like a sun which remains 
absolutely same in essence, though the seasons undergo 
continuous change, that is,the ereator remains unchanged 
when its creation changes, because such is His will. He 


24 weet 


has, “mixed in every thing like the rays of sun“. 
jhe Gurus want to ephasise-that 8 though He is preva- 
lent in every minute part of the universe, yet He 10 pur o, 
undivided and a bso jute singular ity and unchanged reality. 
No partition in His self is caused, e ven when He dwells 
in very soul, in every existent and non-existent being. 


He is the Self (Atma) which resides in many abodes simul- 


taneously and with complete harmony, rather He is the only 
Self which is manifested through many selves. They believe 
that Within each body the Absolute (Brahman) is concealed 


28 guru 


and within each vessel the whole light is His.* 
Arjun Deva says “In every body prevails the prevaient and 
is nearer than nearer, 28 and perhaps this is the belief 


which stimulates J. E. Carpenter to suppose that Guru Nanak's 


23. Bawan Akhar i; Mu. 5. 

24. Raga Basant; M. 5. 

25. Maccaulife, Sikh Religion, Vol. 1, p. 171. 
26. Suh 1; M. 5. 
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2 
idea of God was panetheist 10, rather than tneist ic. 7 


It is clear in Guru poets, as revealed in their 
poetry, that God for them is Transcendental being, sel f- 
existent and abiding in Himself but at the same time He is 
immanent alto, because he is prevalent in all thenominal 
abodes. "The goal of man according to Guru is to unite God, 
who is the whole, one, only and of whom each one is part, 
not a part in the literal sense of the word, for God is 
impartable and there is none else but Him, anywhere and 
everywhere, but a reflection of Him in its limited awareness, 
constituting its individual ty. 28 The doubt which upsets 
the human mind is that if Hie ie unchangeable then how can 
He be prevalent in the whole cosmology? How He can be 
manifested through many with out causing any partition in 
Himself? But a close study of the Guru~poetry reveals 
that these doubts do not stand in our way to understand 
the real mture of Brahman depicted in it and for that we 
will have to change our mode of vision also. The very 
fact that Brahman in Guru poets becomes Immanent is that 
they were not philosophers, in approach, who were engaged 
in philosophical researches, but they were Bhaktas i.e. 
mystics and whatsoever they experienced in such state of 


being, they recorded it into their pos. The solution 


27. Theiam in Medieval India p. 506-511. C/F br. sher 
Singh Philosophy of Sikhism, p. 146. 


28. te. Mohan Singh; Sikh Mysticiems; p. 35. 
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to the problem of being Immanent or Transcendental simulta- 
neously is not to be found in the philosophical observations 
only, in which He is Transcendental, but also from the 


mystical point of vier. 29 


They do not find the Transcenden~ 
tal being parted (and accordingly they preached it through 
their poetry), but being their dearest being, they find 

His spirit every where and in every thing. "Wherever I see 


there thou art . 0 


"Whichever direction I see, thou art 
present v. 31 “As fregrance dwells in flower and a reflection 


in miror, similarly Hari is living changelessly, brethern 
32 


find him in yourself", “He lives as ghee (charified butter) 


33 


in the whole milk.* What is preval ent is Hie essense, 


spirit i.e. Atma. 


In the Bhakti seriptures, Supreme reality is 
oftenly depicted in two forms, i.e. Saguna and Ngrguna, 
former full of attributes ani the latter beyond all attri- 
butes. In fact these two are the different forms of the 


game reality. "The super personal and the personal 


29. One of the most convincing aspects of the mystic 
illumination; is the apparent revelation of the 
oneneas of all the things, giving rise to | 
Puntheism in religion and to noni in Philosophy, 
Bertrand ftussell, Mysticiam and Logic, p. 18. 


30. brabhat 1M. 1. 

31. Sri Raga ki U™ M. 1. 
32. Dhanasari M. 9. | 
33. Sorath; M. 5. 
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representations of the Real are the absolute md the relative 
ways of expressing the one reality. When we emphasise the 
nature of reality in itself we get the absolute Brahman, 
when we get emphasis on its relation to us, we get the 


personal Bha wan’,?* 


It is also ascertained in the Bhakti 
soriptures that by nature the Bhakta has to start from 
Personal God and in the end experiences the Absolute. In 
other words we can say that the Personal form of the Deity 
energes out of the need of the devotee and for that the 
Impersonal manifests itself in Personal form. Guru Nanak 
too speaks of this fact and believes “Knowabie emerges from 
unknowable and Personal from Impersonal 8 This is a 
theoretical fact which can be supported with plenty of the 


36 and Guru Nanak too 


examples from the Indian tradition, 
agrees with it. But to determine the concept of Brahman 
in Guru poets, we will have to see which form of the two 
is accepted, meditated upon and is preached by them. A 
very strange thing, available throughout the Indian tradi- 


tion of Bhakti, is that whatever form of Personal manifes- 


tation of the Impersonal is worshiped, it is fully ident 1- 
fied with the Supreme and Impersonal Brahman in the end. 


So far as the concept of Gurus is concerned they do not 


34. Radha Krishnan, An Idealist View of Life; p. 31. 
36. S Shiv-Gita,14.5. 
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accept the Personal form of God as tb ir Deity, because 
they are of opinion that these Personal forms are not 


detached from the worid of Gunas and are subject to birth 


37 


and death. Whereas their deity, as revaled in the Mul- 


Mantra, is "One, Absolute and Universal Truth, creator, 28 
Fearless and beyond enmities. lle is beyond the limitations 
of time and cycles of birth. 89 He is self-existent and 
every gracious. 0 Gurus do not accept the idea of accord- 
ing worship to gods and goddesses and do not identify 

these with the Supreme reality.! Invariably, these gods 
and their incarnations are under His command, “= and are 

His servants only. Then how a servant can be put parallel 


to Master, though He Himself abides in the servant and 


37. Rama and Ravna, though the, had big family; 
yet the both died; - Shaloka;M.9. 


38. W Purukha (Pur sha): — In Sikh Gurus Purkha 
popular expression for Supreme Reality 
and several adjectives are used with it to 
express His 1 1 Some of 


these are (Creator), A kal (beyond the 
limits of 2 * wan h 1 
Uttam (best) Yogi (ascegtic); Agama (un- 
approachable), 1272 ° 

39. Burn the tongue which says: Master is Sonu ace 
to transmigration;- Bhairo;,;M.5. 

40. Mul-Mantra. 

41. Avtaras do not know His secret, as He is 
Supreme Ishvara, Supreme _ 1. 5. and is 
unfathen@al le, ~ Ram Kali, 


42. Ten Avtaras @re created by His Order; 
Mari; Mei. Sohle. | 
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master alike. In the master is the servant and in the | 
servant is the Master, wherever I see, none other is . 
But servant here is not adorable. In fact "He (Nanak) started 
a regular compaign and succeeded in building up a nonot— 
heistic system, free from all these ele ms which he 

thought were opposed to or unnecessary for religious 
development and epiritual dons oiousness. The words 
Personal (Saguna) and Impersonal (Nirguna) are frequently 
used by guru poets also and it is evident from the fellowing 
use that such distinotiona of being Personal or Impersonal 


are not applicable to the Brahman of Sikh Gurus. It is 


salid:- 


"He is the Personal, Impersonal, Formless 45 
and He Hinsel f is in the perfect Trance. 
"He Himself is Personal and Same is the 
Impersonal, Who has at-tracted the 46 
whole world with his Shakti.* 


"He Himself is Formless and with Form 


uod Same one is Impersonal and rer sonal 


Thus Brahman in Guru poets transcends even the 


43. Dhazasari;M.i. | 

44. Dr. Sher Singh, Philoso phy of Sikhroni p.96. 
45. Sukhmani, M.5. 

46. Gauri; Sukhmani, M. 5. 

47. Gauri Bawan Akhar is M. 5. 
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state of be ing of Transcendental being. He lives in all 
the things and yet transcends them. The universal Self is 
like the Sun who is the eye of the whole universe end is 
untouched by the defects of our vision. He is said to 

1111 the whole world and yet remains beyond its oonf ines. 48 
He cannot be befitted into the different terms of Trans oend- 
ental, Inman ent, Personal, Impersonal etc. because He is 
above all these. This is a human effort to e ategorise Him 
and is exercised only to meet the problem of communicating 
Hin. Language being the dominant medium of expression 

aud man being bound to express through it, these different 
terms are used about Him and — poets agree to this 
handicap, *” but this does not mean that He is invariably 

the same as our used terms express Him. All such efforts 


50 guru Arjun 


are exclusively vain to represent Him fully. 
Deva has made it clear that uncountable are His names and 


Guru poets also have used them, but all are used just for 


48. S. Radha Krishnan; Principal Upnisads;p. 71. 
49. If there is a name, then comes a word to 


represent it and if there is no name, the 
mind is not concentrated. But no body knows 
that He is in the name and namelessness and 
hence do s not realise His actual state of 
being - (oui, Purl =I . 


50. How an inmmesasurabie can be measured. It is 
possibie only if there is another. But there 
is none except Him, then How He can be 
measured?;=- Bilawal; M. 3. 

- His potentiality cannot be said. It is 
possibie oniy if there is another, equal to 
Him. — Sukhmani . M. 5. 
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the purpose of apprehension and communication, otherwise, 
He is beyond all these names or in other words,all these 
names indicate the same real ity. Brahman as meditated 
upon and preached by Guru poets is definitely beyond all 
these terms of categorising Him and in this respect they 
are identical with the concept of Supreme being as preva- 
lent in XYogis. For them He is a Whole, Who by His Nature 
abides in every thing and every thing abides in Him, and 
thus every thing comes from Hin, is preserved by Him and 
returns to Him within the course of tine. But He is not 


subject te any course of time or Space. 1 


There is a oommon view shared by ne kastern 
and western scholars that idea of Oneness of God is 
borrowed from Islam. Dr. Tara Chand, writing on the 
subject says “liow deeply Guru Nanak's debt is to Islan, 
it is hardly necessary to state, for it is so evident in 


52 This doctrine is made to 


his words and thoughts. 
staid on the plea that it is onl; at the advent of Islam 
that the unity of Godhead was perceived by the non-uusl ims 
Indian thinkers and hence before that time they were 


polytheists. The draw back which overwhelms such an 


51. He was existing before the beginning of this 
universe. He was existing in all the ages. 
He is existing and He will be existing. 
Jagu ji. 


52. Dr. Tara Chand; Influence of Islam on Indian 
Culture; P. 176. 
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observation is that: We bring the every day praectiee of 
the laity in philog phy and draw serious conclusions. 
Polytheism was prevalent only in common man‘s every day 
worship otherwise the unity of Supreme reality was realised 


even in the remote periods of Indian tradit on. 83 


Moreover, 
ro admit the various desoriptions of God is not to lapse 
into polytheisa. hen Yajnavalkya was called upon to 

state the number of Gods, he started with the popul ar number 
of 3306, and ended by reducing them al 1 to one Brahmm 9 
If the common man’s every day practice is to be made the 
basis of determining the concept of God in a part icul ar 
system then the adherents of Islam too could not be exoluded 
from polytheism, because by this time they too did not 

stick to their original mode of worship to one God and 

the; would worship prophet, different Pires and tombs eto. 
Moreover, Islam does not exist only in the unity of God, 
which is broadly speaking accepted al not in every religion®® 


but in few mure things, which were discarded by Guru poets’? 


53. Him, who is one Real, sages call Him variously; 
- Rig~-Veda, - My names are many as declared 
by the great tz = Mahan BhaRat Shanti Part. 


54. Radha Krishana. Hindu View of Life, p. 29. 


55. Reformers, holy and spiritual persons of ail 
| ages, creeds, religions and beliefs have 
admitted that there is but one God or Supreme 
intelligent Power holding the Government of the 
Whole Universe;,(Khazan Sigh, History & Philosophy 
of Sikhism ,Vol. 11, p. 391). 


56. In ites monotheism, the Sikh faith resembles 
Islam and that is the reason why some historians 
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The concept of Brahman in the Guru poets is not, 
57 


in fact, borrowed from any ct her religion and is not 
established on any other doctrine. They were mystics and 
their conception is la sed upon their direct experience. 
They realised that Supreme reality is one and a Whole 
and at the same time many. “He is such a circle whose 


9 
centre is Sery where, but whose circumference is no wheres? 


An other term Satacitananda is also used mostly 
by the Vedantist, to explain His many-fold virtuous nature. 
By this they mean that He is Sata (True, unchangeable) 
Cita (consciousness) and Ananda (Bliss}. Sankara when 
uses this term, he wants to emphasise that He is not 
subject to the qualities expressed by the words opposite 


59 


to these words. Though in Guru poets, this composite 


term is not used’, yet their Brahman is not devoid of 


and writers hive asserted that Sikhism is the 
product of the impact of Islam on Hinduig. 

But a deeper study exhibits the difference in 
the conception of Godhead. God of Islam is 
Personal, but the saint poets sing of an 
Impersonal God. The Muslim believe that Muhamad 
ig His prophet, but the Prophethood of God has 
been rejected by the saint s; (Dr. 8.8. Kohli; A 
Critical Study of Adi Granth, p. 336). 


57. For Manak there was no such thing as a God 
for the Hindus, a God for the Musalmans and a 
God or gods for the outer hem heathens, Frednic 
Pincot, 51 Miene in the bool; "The Keligious 
systems of the worid; C/F Sew Ram Singh, 
ine Master, Pe 234. 


58. A Saying from Saint Angurt ini. 
59. ftence the word Sachchidananda does not define 
e e eines aE 
2 = ef 2 1 
Spee theca; p- 40)! mag = at 
60. The words Sata, Lit a and Ananda, of which it 
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these qualities. Braham in Sikhism is not formiess,. 
taintlerss, non-spatial, absolute md impersonal only, 

but He is full of forma, and personal qualities. He is not 
something absolutely different from His creation, but He 
always dwells in every being. He isa kind friend, 


61 sweet mother and 


sincere companion, generous father 
dear husband. All these different words, containing 

such meaning an indicate the nearest relation, are used 

in the metaphorical way and simply to esphasise the warmth | 
He has for His beings and to show that the whole universe 


is enjoying a lullaby in his Lap.°4 


He is ever-gracious, 
all love, all honey and a store of pleasure. 3 So in 

Gurus the term Satacitananda is not used and the meaning 
pertaining to this are not given to the words Sata, Cita, 


and Ananda strictly in the sense, these are found in the 


is a combination are used Teparality in Guru- 
poetry of Adi Granth, but in tenth Guru it is 
available, as: Sada Sacddananda;= jap. 


61. "0, Nanak, Father and Mother is Hari 
and we are His children and so Harj 1808 
after us; Ram Kali;M.4,. 


63. Prabha did not eare for my merits and degerits, 
but cared for His own kind nature. ie me 
always in His own embrace and so no hot wind 
(of miseries) oò dd even touch ne; Sri Raga, 


Mole 
63. My dear Prabha is a treasure of pleasures;- 
Bilawal. eV » f 
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tradition. lere these are not used to aurb the negative 
meaning relating to their opposite words, but here these 
are in the purest form. He is not subject to negative 


qualities, iis all qualities are positives“ 


» 30 it ia une 
necessary to think in this way. In fact His qualities are 
— as as indicated above, He cannot be made 
exclusively represent able through any terme He is a whole 
and every thing and every quality ts not out of Him, but in 


Hime 


JIVA 


Jiva (a living being or personal soul) is a subse- 
quent evolution after the emergence of matter from invisi- 
bility to visibility. Sut as Darwin susgests in his book? 
which almost rocked the world, Jiva is not a subsequent 
stage of the development which matter takes in the evolu- 
tionary process of the cosmology from Protoplasm to Ameoba. 
Jiva is definitely a consciousness, a spirit and sentient 
in nature, whi da matter is insentient and unconseio::s 
according to Darwin. Then how an unconscious matter can 
respond to the process of evalution in emerging a eonsoions- 


ness or Jiva. In fact, what seems reasonable and does not 


G4. Even if lle wills to cause some disa pearance in 
the visible worid, it is not a negative quality, 
but is positive, because it is for change and 


freshness. 
65. ‘ Innumerable are your qualities, , Master Prabha; 
Bilawal. M. 5. | ; 
66. The origin of the s ecies;=- Charless Darwin. 
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lack support from Indian thought culture and Guru poets is 
that it is not the matter vhich independently exalted towards 
consciousness and s,erfection, but it is the verfection, that 
ig supreme~consciousness, which transmitted Hinsel f into 

the matter.” The spirit, consciousness or Atma in man 18 


manifested through a body made of five elenents, °° 


and that 

is why we can say that matter is an important agency to 
manifest the spirit and hence they are insevarsble and impart- 
able as a form from the content and content from the form. 89 
But here too, matter manifests the spirit only ae long as 1t 
does not attain perfection, which cuiminates with the progress 


of the human potentialities and divine grace. 


Giru poets, as revealed through their poetry 
has 


clearly admit that the »resent birth or Life, the (mon) 


67. Tits body is_the dwelling place (flarimandar) of 

Lari, brabhat 1; M. 3 

- He Himseif is in every particle;,- Kath. Upnishad, 
1511.20. 

- Ewen matter is a manifestation of the Suoremee 
There is an element of spentaineity and creativity 
inex: licabie in terms of mechanical forces even 
in the lowest formes of nature. Each phase of our 
being has its own consciousness, its surface 
theughts, its habitual ways of feeling, thought 
and action;- 5. Yadha-Krishanan, The Nhagavada 
Gita, Pe 62.6 


68. The puppet (man) is made of five elements (Dhat); 
Mau « . 5. 
0. erson is in Brahman and Par-Brahman is in 


person,~ Gauri. sukhmant . M. 5. 
— Atma is in “ama and Rana in Aus; nat ro 
eae 
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is going through is not a creation, as it is, but before 
reaching this stage, it had to go through many lives in 

the form of many lover yonis 70 this 1s not due to the 
course of development in insentient matter, as materialiste 
believed, but because of the universal law of creation in 
„ to His Will and Order, because ‘everything 


ie within His order. 1 


fom 40 believe that it is matter which progressing 
and encouraging the lower species to enshape themselves in 
higher being is gradual process of the time, then it would 
mean that He, Who is representing Himself through all these 
manifestations, is subject to time, because it is definitely 
a time-process. ut this is not the fact and moreover 
Gurug do not teach that to go through the life of lower 
the yonis (lower than man) is due to the gradual devel op- 
ment of the matter independently, but contrary to it, it 
is all due to the Karma or the Fill of God. These are our 
Karmas which stand responsible attract or loose the grace 
of God, Who determines the sort of yoni (life) through 


which we are tv go and then only Karmas are also not 


competent as it is ever proclaimed in Indian tradition, 


to fructify in the particular or corresponding yoni, but 


70. Gauri. M. 5. 


71. Japu j ie 
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72 The reason which consti- 


it is He, Whose grace decides. 
tutes to the denial of Gurus in accepting the law of 
evolution of the matter through lower species to higher 
species is also due to the fact that the Guru poets hold 
that even the highest perfection of matter that is man has 


to revert to the lower yoni which becomes unawidable result 
of the Karmas. 


Guru poets do not believe that Jiva is or can 


be a rational being, but on the other hand, no rationality 
73 
in Jiva 1s ever probable because He is bound to go under 


the shadows of his Karmas’ !. 


He is not an independent 
being, which can exert its will as its rationality directs. 
But this also does not mean that man is only an output of 
matter and has no consciousness in it. It is a conscious- 
ness, which always comresponds to the will of the supra~- 
conseci;usness. It is this consciousness (when it reaches 
at the highest level), which predominates almost all the 
life on this earth. ‘Other yonis are subject to you (man), 


7 


your rule is on this earth Stand yet it too has to move 


in accordance with His Will, because everything in the 


72. This body is due to Karma, but way to liberation 
in His Grace; Japu ji. 

73. Japu 31 Pami 1. 

74. . Bhairo. M. 3. 

75. Asa, M. 5. 
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universe is within His will. When the man identifies 


himself ag doer of ali his Karmas,under the shadow of 


this Maya, he becomes victim to ego and logses all such 
powers. No doubt that he is capable of doing anything, as 
he is a store of all the possible powers, but only when 

he is humb.e and is in direct commnication with the truth. 
lie beo mes pure consciousness, the whole vigour and vita- 
lity when he realises his origine,but when he identifies 
the fleeting things as stable and ever-lasting, he looses 


His grace and subsejuently all the powers. 


This body of man is definitely subject to the 
destruction and construction, but the Atma abiding in it 
is beyond all such conditions. It is umending, because 
like body, it is not made of five elenents of the mtter, 
but on the other handit is Brahman Himself, manifesting 
through it, and whenever there is an end of thebody, in 
the materialisticway of saying, it does not mean that whole 
of the Jiva becomes extinet, but it is only the ‘Cold and 
hot dust which is eaten up (by death) otherwise lle (the 
diva) is neither fresh (child) nor old (old man) 89. Guru 
Arjun Rags aur! elucidates and firmly stresses his view 
that This jiva is not subject to death“, and experiences 


the ever-last ing unity of the Jiva ani Brahman. 


76. Asa. „. 5. 


77. Raga Gauri. M. 5. 
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"Strange and wonderful is the story, 
That Jiva is an image of supreme Brahman." 
Neither it is old (man) nor fresh (child), 
Neither there is agony for it, nor shadows of 
death. 
Neither it vanishes nor goes, (dies) but 
exists in the beginning and ali 
the ages, 
Neither it experiences heat nur cold, 
neither it has a friend nor foe. 
It is above’ happiness and sorrow, it is the 
master and is able to create. 
Neither it has father, nor mother, and is 
existing since ages. 
Virtues and vices have no effect on it, in 78 
every heart it remains ever awakened.” 


The game thing, that is the eternity of Jiva 


is described by Guru Nanak’? 


and is mde clear that it 
is only the body which decays, otherwise Jiva is eternal. 
Body s though is subject to death, yet it does not mean 
that it is something ignorable or is of no importance, 


but it too, in Guru poets, is equally important, because 


it is the form of the content that is supreme truth 
manifests through it and hence it is respectable also. 
‘This body’ says Guru Amardasg in Parbhati ‘is the temple 
of God and the diamondof knowledge is manifested through 


80 


it*. Even the Gods are tempted to meditate to be graced 


with this body; ‘The nextar of God's Nam isnine-fold and 


78. Gaund, M. 3. 


79. M. Khazan ingh, History & Philosophy of Sikhisn; 
Vol. II. p. 424-25. 


80. Prabnati. M. 3. 
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it abides in body. 81 It is also believed that whatever and 


whichever form is available in the universe that is available 


in body also and that too adds to its importance. 


‘he Guru poets have fully apprehended and experien- 


ced and have equally -roclaimed the sanenessof Jiva and 


Brahmane They do not hold that Jiva is a separate — 


4 7 
and is mie of different substance. Jiva is substantially 


Brahman, though not in the strict and absolute sense of the 


word, because the difference of the part and the whole 
exists. Jiva is not equally the same, but he stands in 
the context as a drop of water and immeasurable ocean (sagar 


5 
. 


mahen bund....) or a spark which isindebted to fire for 
its existence. But when, in the ultimate end, the drop 
rejoins the ocean and the ray embraces its source, all 


differences vanish and a fundamental unity is oaused · 83 


The 
difference, or the distir tion which is gen ral iy a prehended 


between Iva and Brahman is not anything real, but only an 


output of the ignorance which is caused by the 2g0. Fhen 
ego overwhelms the human being and ignorance snubs his all 
creative faculties, he begins to take false and transitory 
things as true and eternal. He absorbs his elf in the 


sensual luxuries taking them real, forgets the Reality and 


Bi. Gauri. A. 5. 
82. Ram Kali, M. 1. 
83. | Sukhmani. M. 5. 
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identifies himself with the illusions, ignoring his origi- 
nalitye It is this ego vhich oreates the barrier in under- 


standing the reality and unity of the self. 


*The una bprehendable is withlin and is 
not being aporehended, Because ego 84 
has created a barrier between." 


"With the re-dosinance of ego, truth 
is not ap -rehended, (but) when ego a5 
vanished, supreme position is attained." 


Guru Nanak in his Sidh dosht has proclaimed and explained 
that even the existence of the whole universe is due to 
the sense of I-ness, that is ego and its extinction m ans 


there is none but Brahman, because its extinction is the 


state of purity and unity. lle replies thus to a question, 
extended by the yogis:- 


„0 Purkha (man), the Creation of 
universe is out of Maumai (ego). 


It 9 indicates that according to Guru Deva, the Jiva 
is potentially good, pure and undecaying truth and it is 
only the ego which blinds him to entertain himself as sepa- 
rate identity and embrace the pitfalls. 


Sikh Gurus are firm advocates of the law of 


transmigration of the soul and they have clearly exposed 


84. Gauri. M. 5. 


83. Gauri, M. 1. Ashatpadi. 
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that ‘whatever yo: sow, you will reap as a harvest of your 
Kargag · 6 Good or bad Karnag or a proclivity towards 
doing these, or thinking 111 of others, will bring the 
corresponding fruits and the Jiva will have to eat these 
in the form of migration from birth to birth. nat mean 
Karmas are to decide the nature of the yoni. It is a 
clear fact as indicated by 3. <hazan Singh ‘There are s0 
many reference to the course of transmigration contained 


in the lloly Granth, that it willbe merely enlarging the 


bulk of our work to add more. Guru Nanak and his successors 
were firm believers in the law of transmigration as a fact 
and not merely as an allegory or illustration as some 

peo le are apt to believe. 87 But there is a strange 
explanation of the theory of transmigration. There is no 


doubt that Guru poets explain thai under this theory, the 


Jiva has to undergo many yonis lower and higher as are 
generally counted 34 lics, but what is the change essentially 
brought in different yonis? The Gurus sq that this trans- 


migration, an wnavoidaubie fruit of the Karma, is nothing 


but only the predominance of the mimi or matter ‘Establish- 
ing the mind and body (matter), lie has done all His own 


and that is the transnigration. 88 Moreover the difference 


86. Baran Mahan Majh. M.5. 
87. History Philosophy of Sikhism,Vol. II. p. 462. 
88. Rama! 1; M. 5. 
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between the lower and higher xonig is only that the lower 
yonis are predominated by materialism, a state of ignorance, 
and in the higher yonis the miritualism predominates, a 
state of enlightenment and unity. ‘that is how Gurus have 
drann up an apparent distinction between the enlighten d 
and ignorant Jivas and have emphasised that the former is 


blessed with the faculty of wisdom and later with ignorance. 


Jiva as portrayed by Guru poets in their poetry 


is not an independent being and always is denendent upon 
Him. lle is only a finite being and is everg controlled 

by the infinite. As a sun, in metaphoriml way of saying, 
sends ous its rays when it rises and absorbs them again when 


it sets, Drahman creates and dissolves its creation. ‘We 


come when lle senis, Nanak, and go back when He calls back, 89 


is the belief of the Guru poets and fiuru Arjun Deva has 


beautifully explained it through a metaphor of a puppet 
being played in the hands of the masters?” Again Guru Ran 


Das¢ saya that Brahman Himself is everything and Jiva ie His 


ownself represented in finite beings and He can withdraw His 


light any time He Likes. 


89. var Sarmg. M. 2. 
90. Gauri. M. 35. 
91. sor ath; M. 5. 
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JAGAT (UNIVERSE) 


Many are the methods employed by different 
schools of thinkers to define the nature of the universe, 
its process of becoming, its essentials and its relation 


to its creator. The Sikh Gurus too have passing references 


in their poetry to express their attitude towards it. 
They have emphatically preached that Supreme reality is 
an Absolute being and is not representable through our 

co nditioned names and forms and was prevalent even he fore 
the estimated history of universe was recorded. At that 


time formless (Brahman) was himself and the creation was 
92 


not into being. There was vacuum all around and no 
living being was into existence. Guru Nanak in his Rag< 
Maru has described that state of complete darkness which 
prevaiied before the creation of this universe, and has 
told that there was nothing visible and only Brahman was 


there in the stateof perfect Trance.?* 


But this does not mean that the matter which 
constituted the universe was not there. It was there 
within Him, but was not visible and in this way the matter 


and God may prove to be co-existent, but only in the sense 


92. auqri; M. 3. 
93. For detail see Raga Maru Mei, and compare it 
7 with a stanza from Nasadya Sukta of Rigaveda, 
as translated by Macdonell. 


"Darkness there was at first by darkness hidden; 
without distinc€ive mrks, this all was water. 
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that He was not devoid of it. Otherwise when the whole 
universe is His creation, it is obvi ously a later being 

and cannot be put parallel to God. ‘Then this vacuum around 
instigated His will to be 8 the whole matter, resting 
in Him, became visible without any mechanic l apparatus. 
It is, in fact, His wholeness which spreads under His 
boi (Raza) or in other words it is His will which is 


95 


the fundamental basis of all this universe through the 


execution of His Order (Hukam). 


On the process of materialising His will, the 
date and time of which, according to Gurug camot be deter- 


mined?” 


» different systems differ and in India aM alone 
there are many philosophical systems which hold difference 
of opinion about it. ‘Some say that these are the Karmas, 
the evolution of which cause the cycles of appearance an 
disappearance and thus the invisibility is foroed into 


visibility and the visibility into invisibility. The 


that, which, becoming, by void was covered; 
That only by force of heat came into being.“ 


C/F pr. 8.3. Kohli, Sikh Missisnary. pe 196. 


94. Maru, M. 1. 
95. Whatsoever is prevalent is His Will. Gauri. Mete 
96. Neither Yogi knows the date or day and nor any- 


body knows the season or wonth of the Creation. 
It is only the Creator Himpelf;- who knows, when 
He created this universe, Japu ji. 
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Samhnyan system emphasises that it is Prakirti (Nature of 


the thought and the material) which stands responsible for 
the creation of the universe. They believe that there are 
two separate and independent entities of Pursha and 
Prakirti and former being the pure consciousness, has 

noth ine to do with the creation and it is only the later, 
being active, from which the universe develops and to which 
it returns. And then this does not evolve itself into 
creation or destruction, because it is ever living and the 
present visible universe is one amongst its countless 
series. So, here it is not creation but evolution. The 
theory of the creation of the Guru poets has some resemblance 


with that of the Sambhyans theory, so far as the Prakirti 


is considered active in the »rocess of evolution, but here 


it is not selfesufficient. It itself is evolved from 


Pursha and hence is active or competent to create anything 


or to be evolved in any form with the trans portation of 
power from Pursha. It is sufficient but not sel fe 
sufficient." In Guru poets the actual howers are in 


Pursha (Brahman) and ‘rakirti isunder His Will, because 
98 


unlike Samhyans, the Gurus are theistic” dy postulating 


97. Compare with KRamanuja's Brahman-Parinamvad. 
98. Later on Samkhyan too golit ug into two 


schools, Atheistio (Ainishvarvadi) and 
Theistic (Ishvarvadi). 
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Pursha, as Supreme power. Itis made clear by Guru poets 
99 


that all evolutions, which occur ~ many times, are from Him. 


Different Tantgra schools hold another view, as 
regards the theory of creation. They believe that universe 


comes from Shiva, but only when He is in oo pula tion with 


his dynamio foree i.e. Shakti (energy), without which He 


is helpless to do anything. Here Shakti stands responsible 


for creation. Guru poets also agree upto this extent that 


Shakti is dynamic force and it is the foroe working behind 


100 


the evolution. It is said ‘three iunas are product of 


one Shakti and this great Maya (Universe) is the shadow 
101), 


of these (Gunas But this Shakti in Guru poets is not 


a vhenomena, independent or parallel to God, rather it is 
a product of God Himself. ‘After producing Shiva and Shakti, 
| 102 


oreater Hinself enforces his order. That is He brings 


the universe into being. They are very clear in their 
notion that every other being, however High, foroeful and 
dynamicit may be, is the creation of Lord Himelf and hence 
they have declined the possibility of any other agency, 


external or internal; indesendent or in collaboration with 


99. Many times the expansion is m de; Sukhmani .Me5. 

100. The whole universe is a composition of theee 
Gunnas, ‘Teet Gunm meh kino bisthar’, 

101. Gand. M. 5. 

102. r Amk al l „M. 6. Anand. 
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Him, in the creation of universe because all such agencies 
are His oreations. ‘Ile Hins If is the cause and ite effect 


and none other. 103 


The exponent of the abs lute Monism that is Sankara 
advocates that there exists nothing except Brahman and 
whatever we take as universe is nothing but illusion (Maya). 
It is we, the fregmentary beings who out of ignorame take 
it as something existent, otherwise it does not exist at 
all. So, here the question of oreation does not arise, 
because there is nothing like creator or orgation, when 
He Himself prevaila not in or out of everything but as 
everything. But Guru poets do not agree with it. They 
have discarded the idea of Maya as regards the existence 
of universe. They believe that it exists, it is true, 
because it is created by the true. ‘He is true and His | 
“hole creation is tree, because the whole creation is by 


Him. 104 In Japuji, Guru Nanak Deva says Real was the 
105 


creation of Real one. In his Asa Di var says this 


universe is the dweiling place of the real One and He, the 


1.7106 


true One dwells in 1 In the same long poem, Guru 


103. Gauri Sukhmani . M. 5. 
104. Ibid. 

105. Japujie 

106. Asa di var; Mu. 1. 
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Deva has dealt more elaborately in advocating that no particle 
of the nominal world is unreal because it is created by the 
Real. Another difference between the out look of Sikh Gurug 
ami the Vedantists also reflects their attitude towards 
Jagat. As Brahman in Sankara's Vedantist doctrine does 

not involve Himelf in Karma, being a sourceof bondage, 

the question of creating and taking the Jagat as Real does «tl 


arise, But Brahman in Sikhism is Karta (Doer, active) and 


is represented with a character to create. 


Guru poets too have used the word Maya '0T (ri Ius 10n), 


but in them it docs not oonvey exactly the same maning as 


in Sankara. 08 At several places they have used it in 


110 111 


the sense of this universe “His play and creativity. 


107. For Maya, in Guru Poets, word Kudarat (oreation) 
is also used and it supports the above indicated 
idea: tme Dr. Jai ‘am Misha, Shri Guru Granth 
Darshan. pe 198. 


103. The Guru did not give up the old vedantist word 
Mayae He used it very often but in a modified 
sense. It is a changes All that changes, apvears 
and disap »ears if’ Maya and therefore Asat and all 
that underlies this change is real and therefore 
Jat ... „Dr. Sher Singh, Philosophy of Sikhisn,; 


Pe Pe 190. 
1093 This (universe) is Maya attachment to which insti- 
rates to forget Hart a to Love the secondary. 
ä nand, M. 3. i 
L It is His own play and He watches Himself after 


creating 1m Sw hebwacmrn ~H5” 


111. Maya is the mother and three Gunnas are born of 
herz- Maru u. 3 
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Here it is not simply an illusion, but is wpeality, as far 

as its existence is concerned, though it is subject to 
continuous chan e. It is transient, like a dream or play; 
not because it completely dissolutes, but because the human 
being has fregmentary capacitiesto vision it ite wholeness 
and er it »erceives is only the fregmentary part of 
that. It is not transitory in essence, but in its appearance, 
because it goes under oon tant chan e. The external world, 
however, beautiful in apvearance it may be, it must 

dis»pear. Even the noblest manifestations of Brahman are 
superficial and tranaient and have no stmd to remain alike 
in this world of uninterrupted change, which is always 

caused in form and not in substance. So, it is a real 

and substantially Eternal, it cannot be only an illusion. 
Even otherwise, the dissolution of the world is experienced 
only when f regmentary outlook is not subdued anil a wide 
cosmological outlook is not achieved. If our perceptive 
sources are perfect, the unending existence of the universe, 
whioh is real and eternal according to Gurus, must be 


peroeived and it vill not be only an illusion. 


Theory of Guru poets about creation is compoai te 
one and is distinctive. Three words, relating to this 


process, are used by the Gurus and these are Nirankar, 


112. The whole world is like a dream, which takes no 
time in dissolution, Sorath Me9e 
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Ek ank ar and oankar 113. The first relates to absolute 


— and tolls that He 18 formless and it is the same | 
reality, Who was responsible for the void before oreation( s~} 
He is the first, risal and ultimate stage of the universe 
from which it oomes and to which it returns. The second 

stage comes when He wills for creation. At this stage he 
takes the form of Ishvara by coming into contact with maya: 


For it the word Ekankar is used. 118 


The third stage of 
expanding the existant mtter within Himself into diverse 


forms and colours, is symbolised by the word UOamkar. This 


word, in Guru poets, in fact indicates the activities of 
the first created three forces, named as Brahma, Vishnu 


and Mahesh, which create, preserve and dissolve the world 


of different appearances i.e. the creator is represented by 


these. Guru Deva says: 


113. Self-existent formless is unfathomable and is 
not fathomed. ile became Ekankar, when He Himself 
created. And then the process ‘ocess of creating forms 
was materialised through Oamkar. After becoming 
Exankar from Nirankar (formless) he created 
innumberable Akaras (forms) from Oanmkara.- 
Bhai Gurdies; Var 22, pandi 2. 5 


114. Maya, the one, im prevailing though with a 
| od; Japuji. 


115. If He likes, He expands and again if He likes 
He boome one (Ekankar); - Suchmani M. 5. 
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“By Oamkar is hrahnan' s oreat ion, 
Omkar created consciousness (Cita), 
y Omkar were created stone-ages (Primeveal 


ages) 
By Omkar Vedas emerged, 
By the word Omkar comes emancipation, 
By Omkar Gurusukhs (True devotees) are 
| liberated, 
Hera and reflect upon word Onam (because) 
Onaw word is the essence of the three words. 


116 


Om is mde of three lettera-A, U, and M and the d theory 
of it is that as A is the first sound, mde at the back 
of the mouth, and M is the last, made with the livs, and 
the U is of the nature of a glide between them, the word 
covers. the whole ranze of vowel utterances, and since 
vowels are the power in speech and consonants represent 
only limitations or apvlications of the power this whole 
word is the expression of creation which indicates the 
1117 


pres nee of the creator. Thus Om is a composite 


word and its soundthrough which Brahman vibrates into 


His universe. His self operates His whole creation. Guru 


118 


poets believe. that everything is out of His word and 


it is not only the creation by word, but disselution is 


119 


also by it and this happens repeatedly. Both the 


states of unity and diversity are by Him. Thies idea of 


116. Dashani Oaskar; M. 1. 

117. Ernest Nood, Yoga biot ionary; p. 113. 

118. The whole universe is created with a word;- 
Janu-ji-. 

119. Creation and dissolution both are form a word 


and the creation again is from a word;= (7474 1-5 
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the creation of the Jagt by His Nam 120 has some resen- 


121 


blance with Islam and perhaps that is the main and 


enthusiastic inspiration which led scholars to believe 


that Guru poets aro indebted to Islam. But this is not 


the fact, because Indian tradition has disoovered it long 
ago, even before the commencemsant of Islam, in the form 

of word Om as is indicated above. This word (Shabda) is 
yi2e 


His order (Rukam through which His will (Raga) to be 


many ie exercised. This word i.e. Hukam covers the whole 


range of creation and dissolution! 23. Nothing is out of 


it. 134 


As mentioned above universe according to Gurus 
is not something unreal and short living, similarly they 
do not believe that it is an insenticnt and unoonsciocus 
phenomena. In this respect their idea corresponds to that 


of Samkhyans and Tantras in whom the Prikirti and Shakti 


in addition to being living force is sentient als. 125 
120. In Guru poetry Nam stands for His word also. 
121. e Merily, when He intends a thing. His Command is 


ge! and it is";- (S.XXXVI, 82). C/F Dr. Vali¥ddin; 
The D@2amic Sufism, p- 45. 


122. By Hukam (order) are the different forms,;- Japu ji. 
123. Destruction and construct ion are by His Order, 


and whatever is liked by Hig, is prevalent by 
His order; Maru M. 1. 


124. Everything is within His Hukam and nothing is 
out of it;- Japu 41. 


125. The people who are not followers of Shakti~bdantra 
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When Guru Nanak says whenever I see, I find union of Shiva 


and Shakti’, 126 


it clearly indicates that this universe for 
Him is sentient phenomena. But by this use it may not be 
inferred that Guru poets agree to the concept of Shakti and 


Prakirti as prevalent in their respective systems. The words 


are used to explain their belief symbolically that ‘Nothing 
is created without consciousness’ .'2* For further clarifica- 
tion we oan keep in view the fact available in Asa Di Var 
that everything in the universe is functioning within the 


fold of His fear. 128 


That means everything responds to His 
orders and acts in accordance with His 111 and hence that 


is the characteristic of its sentient and oon ei ous existence. 


Here, a human mind may have to face a doubt that 
if universe is substantially the same i.e. it is sentient, 


true and eternal then why He created it? and why it is 


9 
Dui) 12 


called secondary (Dui ? It is secondary because it is 


believe that Shakti of Brahman or this world is 
insentient, but adherents of Tantra believe that 
the Shakti of the Supreme Shiva that is this 
world is sentient. (Dr. H. P. Dwivedi, Nath 
Sampardai; p.66 translated four Hindi to English 


by author). 
126. Sri Raga M. a. 
127. * Rega ot | 
128. Shaloka M. 1; Asa oe 
129. Asa di Var;M.!. Peni. 
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not primal being, it is not the source but is creation. As a 
ray is not substantially different from sun, but still the 
difference of the source and ite product is inevitably pereeivable 
and cannot be ignored, sisilarly though jagat and Brahman are 
substantially the same, they are qualitatively different atleast 
when we say that one is creator while the other is creation. He 
creates it, simply because it is His Will and He enjoye and 
extracts happiness from ae | 

The metaphysical aspeet of Sikh Gurus poetry, as revealed 
through the cccasional reference, reaches a unique coneept of the 
Whole. They de not believe that any part of this Whole is of any 
irahman, Jiva or Jagat, according to then 
are definitely same and the differente is caused only because of 
the impact of Maya en Jivae To explain this state of complete 
unity, they have, several times, used the synbel of the thread 
and a knot in it. As a knot in a thread is substantially the 
same, but qualitatively different, similarly Jiva is same as 
Branman.'?! in fact, the word "Creator" does not seem exact, 
though gaz beats thenselves call Him Karta repeatedly, because 
here it is not an act of creation, but is an aet of becoming. It 


different substance. 


is like a sun and a tree, which de not create any ray or branch, 
respectingt, but expand themselves. This unity, a unique charac- 
teristics ef the oriental philosophy, which in not available any 
where in the aeoidental or Ielamic philosophy, is widely discussed 
and preashed by Guru poets. 


130. Pauri, Aea di Var, M. 1. 
181. Ram Kali, u. s. 
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CHAPTER 3 


BHAKTI AS DEPICTED IN THE POETRY OF SIKH GURUS 


TYPES OF BHAKTI & GURU POETS 


Bhakti, an aim in itself as regarded by the 
mystics, is undoubtedly a yearning of the heart to 
apprehend the Supreme reality and to achieve unification 
with it. Most of the mystic poetry has this subject, 
before it,on which it deals elaborately and devises certain 
methods to adopt and follow in order to assimilate that 
reality. This idea of unification with Supreme truth 
and ways to achieve it, are the main topies which predonmi- 
nate the whole Guru-poetry and the sost important and 
widely read, the long poem of Guru Nanak, i.e. Japuji 
provokes this very question in its very first Pauri. It 


is said: 


"How to become a sachia 


(intuned with Reality), 
Hew this barrier of 


hood be broken. “ 

o mect this need of the human heart many kinds 
of efforts are made. But even being manifold in nature 
there have same aim of achieving unity with the truth. 
Bhakti too longs for it and tho ish it is a beginning, 
continuity and even an end in itself, yet it is a whole 
unity and a division to formulate its types is made only 
for the purpose of apprehension. It is a state of yearning, 
but alongwith it, it oorresponds to the state of ultimate 


peace and calmness, where a complete unity of the Deity 
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and devotee is experienced and no dist inot ion between the 


subject and the object can be made. Bhakti is an undis- 


turbed inter-merger of the two i.e. Deity and Devotee. 
Keeping in view the aims, means and its nature Bhakti is 
divided into many types and it is mainly to correspond 
with the nature of the Bhakta. But in doing so it is not 
some predicament which matters but the emotional nature 
of the Bhakta, which determines the different types of 
Bhakti. 

Bhakti soriptures have revealed the different 
types of Bhakti. In Bh. Pu. alone various types of Bhakti 


are described as three-fold, four-fold and five-fold eto. 


uukt af al adopt ing this Purana as its basis divides Bhakti 
into 19 types in its seventh chapter, whereas in its 


fifth chapter Vope Deva has mentioned 18 types of Vishnu 


Bhakti.” ‘Hari-Bhaktirasamritsindhu' elucidates 12 types 


4 


of Bhakti and in his commentary. (Bhakti Chandrika)on the 


aphorism of Shandilya, Naryana Tiratha talks of 17 types 
of Bhakti.” 


Madhu Sudan Saraswati divides Bhakti into twe 


types as pure (Shudha), and mixed (Misharta)® and this 


1. Dr. Udebhanu Singh, Tulsi Darshan Mimansa;p. 273. 
2. Ibid p. 273-74. 

3. Ibid p. 274. 

4. Ibid p. 274. 

8. Ibid p. 274-75. 

6. Ibid p. 280. 
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division is based upon the angle of vision of the devotee. 
The devotee who enjoins the path of pure devotion is never 
attracted by anything except to remain intensely absorbed 
in constant renemberances and mditation of the deity, 

but because the deity is the possessor of in-numberable 
qualities, so the pure devotion can also be extended through 
many ways concentrating upon His attributes. The mixed 
devotion is further divided into three types, which is 
enwrapped in human emotions as Kalz (produced or caused 
by desire), Bhaija (produced or caused by fear) and 
Sambandhja ( produced or caused by the desire of developing 
relationship) and finds expression through these. The 
Kamja Bhakti combines the devotee and deity into the 
passionate feelings of the lover and the beloved and the 
second type of Bhakti springe out of fear of the bad 
Karmas, that the deity may not punish for these. In the 
third ty e, four tyves of relations, as servant, friend, 
child and wife, are established and the devotee is bestowed 
with a type of feeling corresponding to any one of these 
and the devotee devotes himself within that frame of 
relationship. In this way the distance between the deity 
and the devotee is lessened and intimacy is strengthened. 
The examplesto show moh tendencies in Guru poeta can be 


traced in large numbers. 
Bhakti is divided according to the nature of 


deity also. iIn Indian Bhakti tradition, God is often 
worshiped into two forms i.e. Saguna (Sarguna) and Nirguna 
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The devotion offered to Saguna-Bhagwan is known as Saguna- 
Bhakti and to Nirguna as Nirguna-Bhakti. The Sazvuna- 
Bhakt is generally devoted to the incarmtions of the 
Vishnu and though they do not disagree with the Nirguna 
form of God, yet they worship the Saguna form as His 
representation. Bhakta finds Him a living being in divine 
and celestial body and sings of His divine beauty, deeds, 
attributes and extracts divine pleasure which cannot be 


confined in Rajo, Tamo, or Sato Guna. It is a state of 


perfect peace ani tranquility and unbreakable emotional 
attachment, where except divine eostasy nothing is expe- 
rienced. lle enjoys His Personal bliss, which the author 
of Bhakti-Rasayana has divided into five types” according 
to the working of the five sense organs and hence he 
differentiates each «ind of bliss by a different sense-~- 
organ, as of touch, speech, sight, taste and smell. He 
talks of another type of bliss in which all these are 
experienced simultaneously and is called Samuchittishayaja 
(wholesome) .° That is how the Bhakta of the Saguna-—_ 
Bhakti does, but in the Nirguna-Bhakti, Bhakta restrains 
from offering worship to the Saguna form of God. He 

does not accept any difference between the dei ty and devotee 
as in the Saguna-Bhakti is done, but contrary to it, it 

is a devotion of the enlightened sonist offered to the 


formless Brahman. He always contemslates upon the fornmleas 


Te Ibid pe 282. 
8. Ibid pe 282. 
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Brahman and so His is a Sahj-Bhakti. While commenting 
on the aphoirism of Shandiglya, Naryana Tiratha’ tells 
that according to Acharya Badrayana the basis of the 
Nirguna-Bhakti is that I am' (Sa-Aham) and according to 
Acharya Kashyam the basis of Saguna-Bhakti is I am His 
gervant'. But this contention is not equally applicable 


to the Guru-poetsa. They have discarded the devotion to 


His Saguna forms, but they never claimed to be Sa-Ahan. 

On the other hand they believe in sincere and constant 
service of God with untiring zeal. On this point they 

are convinced so much so that they do not find any perfec- 
tion without an act of service. “The perfect Guru’ Guru 
Deva says ‘is of opinion that even to be a Jangam (an 


itinerant Hindu monk) Jodh (Héro), Jati (Celebate) and 


Sannyasi (Ascetic) is of no use, because without service 
he cannot obtain the fruits of such austerities. Only 
service is the best amongst 411.10 Again fifth Guru 
Deva says, the person who renders the motiveless service, 


11 


he attains the Master“. Finding little difference 


between these two modes of Bhakti, Acharya Shandilya 


combines the two and is of opinion that when both the 


forms have found authenticity in Sruti, there is no harm 
12 


in adopting any one of these. 


9. Ibid, Pe 276. 
10. Maru; M. 1. 
11. Sukhmani: M. 5. 


12. Bhakti Sutra, 2.1.4. 
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Bhagvata Purana classifies the Bhakti into 


four types and ita classification ia derived 11. accordance 
with the natural human instincts. It declares Bhakti as 
Sattviki, Rajasic, Tamasic and of all these types, the 


basis is natural human tendencies, but alongwith it, the 
fourth type, it tells,is the Nirguna-Bhakti,’* by which 
it can be safely concluded that the considerations of 

the Saguna and the Nirguna-Bhakti are mde by it. Bhakti, 
which is done for the purpose of being 1 to 
enjoy the passionate ecstasy with the sense of duty, is 
Sattviki-Bhakti. It is Sattviki because the feeling of 


divine pleasure and truth supersede all other feelings, '* 


Bhakti which is offered for the purpose of being bestowed 
with the objects of sense-enjoyments and with the discri- 
minative sense is called Rajasic -Bhakti,*” and the Bhakti 


in which the dominating feeling is to gain the control 

over the power of destructions, which can easily be inf 1ie- 
ted upon others, is called Tamagio-Bhakti.'® But the 
fourth type of Bhakti, wheatthe devotee is beyond all the 
divine or the worldly desires; where he does every thing 

in accordance with His Will and Order is the Nirguna Bhakti. 


It is evident from the nature of former three types of 


13. Dr. Udebhanu Singh; Tulsi Darshan Mimansa; p. 281. 
14. Bh Purana; 3. 29. 10 

15. Ibide 3.29.9 

16. Ibid 3.29.8. 


Sri Satguru Jagjit Singh Ji eLibrary NamdhariElibrary@gmail.com 


2103 


Bhakti that it is Saguna in character and is accorded 


with some type of motive in mind, whereas the last is 
with no pre-supposed motive and is devotion only for 
devotion's sake. Guru poets neither make any such division 


in Bhakti nor they beliéwe in competency of the different 


types, which only reveal the different moods of the 
Bhakta. Bhakti according to them is to surpass the nature, 
which remains indulg:d in these three different worldly 
Gunas, however high and with the sense of devotion these 
may be, and to abide in the fourth that is impersonal 
devotion. 


"After N three Gum g, to be in the 


fourth, isthe wonderful devotion." 17 


Bhakti with some motive, is called by Narada, in his 


aphorism, Gauni(secondary) Bhakti and he includes its 


above mentioned three types in ites This Gauni~Bhakti 


is so often defined as a means for the attainment of the 


Pra (primary) Bhakti. These Pra and Gauni are again two 


types of Bhakti, the classification of which is based 


u on thenature of Bhakti. Shandilya, in his aphorisms 


No. 10, names these two types of Bhakti as Mukhya and 


Itra and in aphorism 20, the so called Itra is named as 
Gauni-Bhakti. Alongwith it, he holds the opinion that 
this Gauni-Bhakti is only a means to the Pra-Bhakti. It 


cannot be an end in itself, but even then it is so 


17. Ram Kal 1; M. 1. 
18. Narada Bhakti Sutra, 56. 
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essential because it is a successful means for the Pra- 
Bhakti. In aphorism 21, he indicates the fact that even 
though it is not an ultimate end in itself, yet it is not 
anything futile, because even in it the Bhakta remains 
always mentally absorbed in his deity. From the theoreti- 


cal point of view this Gauni-Bhakti is again classified 


[Kane | — 
into two types and thege are Veheta (conditioned) and 
Aveheta, Rag-anuga (unconditioned or emotional)!“ By the 
Veheta-Bhakti it is generally known as a devotion which 


is always governed by some convention. Ita devotee always 
acts in accordance with the conventions as are described 
by tradition and that is why it ie called Maryada Bhakti 


(traditional) also. 20 


Bhakta, in it, is required to set 
himself within the fold of these conventions with the 
utmost sincerety and natural purity. His emotional setup 
should not be extremist in any way, in worldly pursuit or 
its renunciation, because he is to ep himself within 
certain conditions and for this an emotional balance is 
most needful. The author of 'Harirasamritsindh@' emphasies 
this fact and Bh. Purana too accepts the man with such 
balance as worthy of the Bhakti-Yoga.°* 
Bhakti, as a means to some end, has its second 


type known as Rag-anuga (emotional nwhich, tke only emotional 


attachment with the deity becomes basis for the continuous 


19. H. N. 8. 1.2.3; Bhakti-Chandrika g. 149, C/F, 
Udebhanu Singh, Tulsi Darshan Mimansa p. 279. 

20. H. R. 8. 1.2.3-—E4 C/F Ibid. pe 279. 

21. H.R. S. 1.2.6; Bh. Purana) 11. 20.8 C/F 1b1d. p. 279. 
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absorption in Him. An intensified love and deep at t ach- 
ment in the deity is the principal object of this type 
of Bhakti and because a variation in the emotional level 
of the different persons is natural, that is why the 
angle of perception becomes individualistic and hence 


this type of Bhakti is again divided into two types as 


Kamarupa and Sabandhrupa (Erotio and an assumption of 
the deity in the form of relatives). These are already 
exolained above. | 

| This supreme devotion is an end in itself and 
it is purely emotional in nature. It is Shandilya's 
primary devotion and supreme attachment with God and 
Narada’'s supreme love with Him. Because it is developed 
through secondary devotion and is the result of means 
conducted in it, so it is called 'Phal-Bhakti' al 0.25 
But this difference of the means and its end again stands 
responsible in the division of this supreme devotion, 
into two types. There is a tyne of supreme devotion 
which is a subsequent result of the efforts mde by the 
Bhakta whereas in second type he does not depend upon his 
own efforts but always seeks His grace for the bestowed 


of Bhakti. In it the Bhakta need not to do anything, 


except to surrender himself before God with the purity 
of mind and action. Bhakti will be extended to him with 
His grace automatically. It is, as called by Vall abha, 


an attainment of devotion without efforts or with the 


22. Bhakti-Rasayan (CAA ,p. 21 C/F Ibid. p. 277. 
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grace of Lord. But in the traditional form of supreme 
devotion the need of efforts is not totally ignored and 
it is mainly so, because it is achieved through efforts. 
In fact, when Bhakti is divided into two types ss supreme 
and secondary, it becomes invariably clear that the 
supreme devotion is the gradual sublimation of the 
secondary devotion. It is a result of comtant efforts 
that Bhakta enters the realm of unity and tranquility. 
The lower self is sublimated and identified with Higher~- 


self. At this stage, Bhakta himself becomes an embodi- 


ment of pure devotion. It is a matter of becoming rather 
than being. 

With the mental analysis of the Bhakta, Bh. Pu. 
divides them into three tynes, which can safely be sub- 


planted into the corresponding three types of Bhakti. 


It categorises the devotion into the Utam (good), Madham 


(intermediate), and Sadharan (common). The first type 


of Bhakta is a man who is beyond all the discriminations 


of friend or foe, not that he cannot discriminate, but 
he is above all these, because they cannot @ffect his 
mind. He always abides in the unity of God and mon-kind 
and enjoys the absolute bliss. The Bhakta of the second 
type discriminates between the things or men as good or 
bad. He depends upon choice in everything and will not 
attach himself to an undesirable object which may prove 
hinderance on his path of spiritual progress. The third 
type of Bhakta is still in the beginning. He remains 
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busy in adoring idol of his deity with unshakeable faith. 
Bhakti here is taken as a continuous process of develop- 
ment from general to particular and from diversity to 
unity. 

At another place Bh. bu, divides Bhakti into 
nine types and it is popularly known as 'Navadha Bhakti’ 28 
The author of ‘Adhiyatam Namayana'?* also counts the 


same number of the types of Bhakti, but Navadha Bhakti 


is available in most of the Bhakti scriptures like 
‘Brahman Veverat pu. (2/63/19-20), Adi Pu. (18/24-26) 
and Shiva Pu. (2/2/23) ete. and alongwith it the promi- 
nent authorities on Bhakti like Ramananda (Vaishna-Mata- 
Bhaskar) Vallabhacharya (Tatvdveep 1/202), Rupa Goswami 
(Harirasamrit-Sindhu 1/2/26-39)25 have also admitted the 


importance of the Navadha Bhakti and have preached its 


nine types. It shows the importance and the vast 
influence of Navadha Bhakti of the Bh. Pu. It has a 
few distinctive characteristics as: 

1. Though these are not the ultimate end, 
but only means to it, yet the importance of these cannot 
be ignored, as these are indispensable for a Bhakta. 

2. The difference of means and aims is 
there, but it is not in the empirical way of perception; 
Because here when the aim is perceived all the means 


are stopped, whereas in spiritual world these are constantly 


23. Bh. Pur ana, 7. 5. 23. 
24. Adhiyatam Ramayana 3. 10. 22-31. 
25. C/F Udebhanu Singh, Tulsi Darshan Mans z p. 297. 
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followed even though the perception is attained. 

3. It is not essential to follow all the 
nine types simultaneously ;even one, two or more are 
sufficient. 

4. No set principle can be adopted for 
starting from a particular type and proceeding gradually 
in turn, but even all can be followed at the same time. 

5. These arecal le d different classes also 
instead of types. 28 

6. Any one of these can be adopted or 
le@t for the purpose. 

Navadha Bhakti has the nine different ways to 
suit the emotional nature of the devotee and if its 
classification is arranged, it will not be possible to 
arrange it scientifically. At the most it can be divided | 
into two groups, in which the former six will form one 
group and the last three will form another. This classi- 
fication can, at the most be justified on the fact that 
the types of Bhakti included in the formr group will 


depend mainly on the activities of physical organs, 
whereas the types incl uded in the later group will depend 
upon the activities of the inner senses. The two groups 
are as: 

1. to hear, serve at the feet, worship, 
solute, sing or praise and renenber; and 

2. to dedicate as servant, friend and 


to surrender the self. 


26. Mukta Phal;p. 139 C/F Ibid. p. 298. 
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This classification can aleo nat be regarded as 
scientific, but it ie only for the practions nee and it 
seene that the auther of the Sh. Pu. alse divides the Bhakti 
in nine types or classes only for the purpose of applicabi- 
lity in the wrld of praet ical use. Rat eny how, this fact 
cannot be ignored that these gine types of iin ladian 
Bhakti tradition, are aot anly the means fr the achieves at 
of Bhakti but these are regarded as Bip kt) in thenseives, 
though of the sesoudary type. 


The following examples ena be traced from the Cura 


Get decorated with the ee ef Sah, 
eententednese and eveet tongue. 


The iovelicat ean be attained only at 
At the were of Guru is heard. | 


ont dearest rah wadestruetable Kam, 
bless me with exrcres of ears te bear the. 28 
ahtributes of Hari. 


- Gh? Nanak, to sing and praise is the appetite 
ef Bhakta and true Now 68: the basis (ef 
satisfaction). 


- By singing the attributes of i- the 
greatest sinners become virtuous, 


- Says Maak hear © mind, perform the e 
ee that yeu aay be diberated. 


a7. Sri Raga: M. 1. 


a9. Var Keay Moi. Todis MoS. Gaurdy u. 8. 
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Jiva and method (of liberation) is in whose hands, 
remember the same, the Father of the orvhanes 30 
(wor id). 


On remembering (Sémran) Gauri Sukhmani of M. 5 
has dealt elaborately. 
Pad-Sevana 


Bow on the lotus like feet of Guru, and kill 32 
the oupidity and anger from this body. 


Archana 


worship the Atam-Deva, (because) without true 
Guru, it is difficult to AN 


Mind, body and possessions;all are of Prabha 32 
What should be dedicated while worshiping. 


Vandana 


Great a Sadh, it is the greatest virtue, 


Bow before Him, it is the greatest virtue. 3 


Dasaya 


Servant isbusy in service, but is victim to ego; 
Boast 30 much, but, in this way, Master does 
not pay heed to hin. 
Destroy the ego and then serve, them some 
_ honour may be bestowed, 
Ohl Nanak, it is bestowed to a person, in 
whose store it is, and then he is 


accepted. $4 

Sakhya 
He, who is in beginning, middle and end, 35 
My mind yearns to be-friend Him. | 

30. Gauri MeSe 

31. G aund M. 5. . 

32. Var Sri Raga M. 3. Bihagra M. 5. Chhant. 

33. Gauri M. 4. 

34. var Asa M. 2. 

35. Gauri M. 5, Ashatpadi. 
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Atam-Nivedan 


Dedicate everything i.e. mind, body and 

possessions (Dhan), 
because after dedication and the 1 
of His Hukam one can meet His. 


36 
The last three types of Navadha Bhakti are 

purely emotional and in it more (the mental purity, profound 

sincerety, obediency and extreme faith in deity is 

required than to express the feelings of devotion through 

hearing or singing his Nam or worshiping or saluting 

Him. The emotional attachment may not be dispensed 

even in the former group of the type of Bhakti, if the 

devotee is true to his devotion, but it is obviously 

apparent that these nineg types of Bhakti are inol uded 

in conditioned or traditional Bhakti ami even the expre- 

ssion of emotional attachment is conditioned by certain 


E 


linitations which are not acceptable to the Guru poets. 


It is mainly because there is every fear of becoming it 


only a mechanical process, to which they were so relue- 


tant to accept.” * In Navadha Bhakti (Even the last type) 


that is self surrender, is not like that of Gurus, among 
whom it is much admired and preached. 

It is in consonance with the mature of the 
human being that its potentialities areinadequate to 


absorb the Nirguna or Supreme Brahman in the beginning 


~ 8 N= A 
36. Ramkal 1 Sarda, M. 3. 
a 
37 He (Nanak) @espeeted every religion, 80 far 


its real essence was concerrmd, but despired 
mechanical worship in any respect; < 

H. A. Rose in Encyclopaedia of Religion and 
Ethics, ed. by James Hastings, Vol. 11 p. 510. 
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and it will have to start with the attribates of the 
Saguna~Bhagwan’> The Guru poets also agree with it. 
Guru Nanak Deva is of opinion:- 


*“Nirguna (Impersonal) Rama is attainable , 
through attributes". °° 


"If invisible is seen, then it is possible 
to meditate, without seeing meditation 40 
goes useless." 


Navadha Bhakti is also regardéd as means for the spiritual 
OAC 7 


ascendenece and it is an effort to assimilate Nirguna- 


Bhagwan through the attributes of Saguna-Bhagwan. But 
Guru's idea of attaining Nirguna-Brahman, through 


attributes is not strictly the same as is available in 
the Navadha Bhakti or any other above mntioned types of 


Bhakti. The following distinctive points can be 


observed: 
1. It is clear from the scriptural des- 


eription of the Navadha Bhakti that it is offered before 


Saguna~Bhagwan, though later Acharyas have tried to 
include in it the attributes of the Nirguna-Brahman also. 
But this inclusion seems just for incl usionysake other- 
wise Bh. Pu. itself is an exponent of Saguna Bhakti .. 

2. The basic difference is that deity in 


38. Bhakti is a series of succession of mental 
efforts at religious realisation beginning 
with ordinary worship and ending in Supreme 
intensity of love for Tshvara ASwami Viveka 
Nanda, Bhakti Yoga p. 10J. 


39. Raga Gauri doarari; M. 1. 
40. Ibid. 
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Sikh Gurus is Nirguna, whereas in Navadha Bhakti, it 


is Saguna, and Bhakti is obviously to be in consonance 
with the nature of Bhagwan. 

3. Personal gods are the oreat ions of 
the mind of devotee of the lower type and are many in 


number, but Sikh Gurus worship the one and Supreme God. 
| 41 
15 


Except Hari, non other is meditated upon as dear 


4. The devotion as presented in Navadha 


Bhakti is just for an other motive, whereas the devotion 


of Guru poste is motiveleas and is dewtion for devotion 


sake. 
8. Navadha Bhakti is Veheta (conditioned) 
Bhakti. Whereas Bhakti for Gurug is beyond all conditions 


and is only the love of God: 
"Bhakti of Hari is the love of Hari, 
11 Gurumukh thinks over it. And the 
deception cannot be Bhakti but only 


a dualistie dialects which create 
disorders." 


42 

Ge The references quoted above clearly 
indicate that devotion of the Guru poets cannot be 
divided into many types and it is a unity which can be 
attained through many efforts. The hearing or singing 
the Nam of God, serving Him or surrendering before Him 


are just efforts to apprehend Him and are never called 


various types of Bhakti by Gurus. 


Te In Guru poets these different qualities 


of serving, hearing, singing etc. are not adopted in the 


41. Rattan Mal a; u. 1. 
42. Sri Raga: M. 3. 
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sense of Bhakti, thowh i too is a wider tern, but just 
ave the qualities te produce a strong ethical conduct, as is 
evident frem the references fren Guru-peetry, given above. 


Mereover, Guru poets are reluctant to agree with 
the concept of Nevadha Bhakti. Trey de not believe that 11 
ean be an effective method as it ie generally believed in 
traditier., Gure Arjun Deva sayet~ 


The householders practise household dat ution, 


dane hide end de net allow te he seek. 

ane in their own est ist ien knew everything: 

No body admitteth any deficiency in hingsel f. 

All ony that they have feund Gods 

But it ie only the sainte whem God Guiteth 

with Assel f. 

* the above mentioned offerte 
I abanden, and seek dea preseetion; 40 

Nanak, I fall at Garate fees. 


Gage poete have clearly @escrthed tint the traditicnusl 

adhe Bhakti ie act very useful fer the purpose. It 
danse bendays and inetigates the egoistie tendencies, 

Thies type of mt, sccerding te Gurung, is net the 
Bhakti of God, but ia simply the werehip of AI and is just 
for the purpose of being awarded with mterial presperity. 
Guru Dewan is of epinions= 

"The world is sleeping in the house ef 


pave) Canees, ag ge singe of it. 
nennt a aA - 


43. Sri Race M. 5. Ashat padi, transiated Wy M.A. 


MaCauliffe in ‘The Sikh Religion’ Vol. 3, 5.106. 
44. Guj ris M. 3. Aghatpadi. 
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On the whole, Guru poets do not believe in 
dividing the Bhakti, an undisturbed contemplation of mind, 
into many types, as they do not believe in many personal 
forms of the Supreme Reality. The monologue of *One I 
found, One I reflected upon, One I heard the source of 
all hearing", 5 clearly shows that Sikh Gurug believe in 
only one reality and one type of Bhakti. 


HVA“ S. RHAK TI 


However, if any name is to be given to Bhakti, 


as depicted in Guru poets, it can be called Bhava Bhakti, 


(Bhakti through emotional attachment) or Prema-Bhakti 


(Bhakti through love). In fact, no major difference is 


notable between the two, because former is the basis of 
awakening the Prema-Bhakti. Every action, mental or 


physical, is based upon the corresponding Bhava. Here, 


in Prema-Bhakti, the Bhava 18 Rati-Bhavga, rather Shudh 


or Ujjwal Rati, which awakes the feelings of pure love 
for the deity. Deity in Sikh Gurus is God and so they 


donot offer their Bhakti to any other deity. God for them 
in final truth, and their Bhakti is only for Him. Guru 


Arjun says: 


"Whatever I see is only One and that is Thou, 
Hearing of Thy voice is hearing, 47 
None other is seen, everything is your creature". 


45. Pauri,Gauri,Var 1, M. 4. 
46. In Guru-poetry the words Bhae and Bhaw are the 


changed forms of Bhava which means Love or 
emotional attachment. The words Bhae and Bhao, 
means fear. Relevant examples are given in 

ap pendix. 


47. Maru M.5. 
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In Bhava Bhakti (Prenz- hakt 1), no consi dera~ 


tion is given to the expression, but emphasis is laid 


on meaning (Bhava) only. It is also known as Vaishnava-~- 


Bhakti. The utterance of the utmost sweet words about 
God, singing of the pos ible sweet songs in His praise 
and performance of all the virtues like charity, genero- 
sity, humbleness, kindness eto. will be of no use if the 


Bhakta is not doing it with the corresponding Bhava 


(arth) in mind. The emphasis is laid on the meaning 
of the thing rather on the corresponding word, matter 


or Karma. If the devotee is actually absorbed in Bhakti 


and is keeping in mind nothing except deity, His devo- 


tion is equally wonderful even if he expresses it in 


wrong terms. Unlike Vedio Bhakti, here expression does 
not count in the actual devotion and Guru pets do not | 
believe that reading of the scriptures, singing praises. 


of the deity can be of any use if Bhakta's Bhava is not 


in ite Guru Nanak says: 


"Pilgrimage, Fast, Purity, temperateness 
is nothing, 
Nothing is Karma, religion or worship, 
Liberation is only through Bhava Bhakti, 
Others (above mentioned) live in 48 
delusions (Dubidha).* 


Bhakta in Bhava Bhakti attains complete subli- 


mation of his lower self and the attractive objects 
cannot disturb his contemplation. He is not overwhelmed 


by any human instinct of love, hate or fear and every 


48. sri Raga; M. 1. 
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such consideration has little manim for him. To be 
good or bad has no meaning, de cause he is not possessed 
by these, but on the other hand heis the master of all 
such instincts. He experiences no attachment with these 
and his mind always works for the apprehens ion of God. 
Though physically he is in the world of senses, mentally 
he is always Godward and no sensual object of human 
instinct can arrest his Godwardness. Even the most 
obvious and unavoidable reality of the human being that 

is death cannot frighten him, because such things have 
fear for the man, who makes distinction between the life 
and death. He remains unaffected and free from such fears. 
Guru poets while expressing the importance of Bhavya Bhakti 
say: 


"Time, bondage, death cannot haye access to hin, 
He orosses all the fears by Bhava Bhakt 1.“ 


49 
The grammatical waning of the word Bhava, as 

indicated above, is emotion and in the field of Bhakti 

it can safely be interpreted as Bhakti through emotional 

attachment. This is the most valid technique in Guru 

poets to express their feelings of pure love (Prem) « 

directed towards God. This can be called Erotico-mystical 


technique, in which the Bhakta beco nes so passionate that 


his passions become almost irresistable and uncontrolable 
as regards their intensification. His heart oraves for 


union with deity and experiences different feelings in 


49. Sri Riga M. 1. Pahase 
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the state of union and disunion. In disunion, the Bhakta 
feels impossible to live in the world. Consistent pass- 
ions of supreme love are so intensified that an irre- 
coverable pain and heart burning impels the Bhakta to 
strive for union and his heart longs for it ceaselessly. 
Love and its nature is pure and divine but here the 
expression is so passionate that it seems as if it is 
sweeping away all the barriers. Guru Ram Das in his Raga 
Asa expresses such feelings as: 

"Oh, mother, tell me where is my dear Ranma, 

Oh, mother, it is difficult for me to live 

without Hari, even for a while." 
„May I be a deer, I would have lived in jungles 
upon the wild growth only, so that I could 


enjoy the union with my dear through the grace 
of Guru. My all may then be sacrificed." 


50 
Union is the state of boundless happiness and bliss in 
which the devotee experiences limitless expansion. He 
embraces all the minute particles of the world and finds 
his deity peeping through these. This is a state of 
mental expansion, where all the boundaries are crossed 
and His blissfulness is enjoyed. Everything for him 
becomes rejoicable and he hears the happy episodes = 
being sung everywhere. 

It can be interpreted in an other way also and 
thus Bhava is an outcome of Abhava (unavailability). It 
is because the Bhakt a has all his attachments with his 


deity and except Him, no other attachment brings peace 


50. Asa Raga; Mu. 4. & Gauri Bairagaw M. 1. 
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to him. He disvalues all of these and becomes constantly 
captivated by the Godly feelings. The most valuable 
worldly achievements like huge wealth and issues have 

no attraction for him and even the thickest and dearest 


relations of mother, father and husband/wife are ignored 


by him. With continuous Bhakti, he ultimately develops a 
spirit of detachment tree the worldly tempT ation and 
regards them nothing more than ties, though, according to 
Gurus, he may not renounce the world, at all. “with meeting 
the Guru, Nam is received and thus thirst of attachments 
(worldly) is quenched. If the mind is absorbed in Hari, 
the assegticism is attained even while living in hose. 51 
When such an emotional nature of recognising and taking 
only God into confidence is attained, he, consequently, 

is left alone completely detached from the world. In 
other words he transcends it. In such state of affairs, 
whenever an urge to enjoy the nearness of the kith and kins 
penetrates into his mind, he at onoe would find his deity 
operating into his consciousness exactly in the form of 
game relationship, as his mind has urged, and consequently 
he would enjoy an affectionate lull in His lap exactly 

in the manner one can expect from worldly ones. So, Guru 


poets love Him in the form of:- 


1. Father, 

2. Mother, 

3. Brother, 

4. Friend and 

Se Husband and relevant quotations from 


Guru poetry are given as follows- 


51. sri Raga, M. 3. 
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"Thou art father, we all are thy children. 
We play as you made us to play.“ 
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82 


Thou art my father, Thou art my mother, 
Thou art sy kith and kins, Thou art my 53 


Again Guru Arjun Deva says: 


brother." 


"We are children and Thou art our father. 
Thou giveth us milk to sip and live. 
We all are at play and Thou art fondling us, 


because thou art always full of wisdom and 


qualities." 54 


"One is father, of One we are children (and) 85 


Thou art my teacher (too) “. 


"0 Nanak, father and mother igsgreat Hari, 


We are His children, Hari feeds us." ee 
"Thou art my friend, Thou art ay dear. 

Thou art my lover, with You is my love. 

Thou art my honour, Thou art my wealth. 87 


Without you I cannot live even for a while. “ 


Poetry as an art is rich when it deals with 


the expression of human feelings and it tries to express 


even the most abstract emotions through images. It adopts 


language, as its medium and though it does not remain 


confined to the literal meaning of the word and takes 


unlimited flights in expressing the things symbolically, 


yet it is generally 
most developed one, 
feelings perfectly. 


fect as regards the 


82. 
53. 
84. 

58. 
56. 
87. 


Marũ; M. 5. 

Raga Magn; M. 5. 

Ram Kali; M. 5. 
Sorath; M. 5. 

Ram Kali: M. 4. 
Gauri daurer i; M. 1. 
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it is hard to express the human 
Any medium of expression is imper~ 


perfect expression of emotions and 
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just to exert for perfection in expression, poetry adopts 
many metaphorical and symbvlical ways. These methods 
are used for a complete unification of the different 
things or ideas and to represent a wholesome and clear 
pioture to be perceived easily. The ideal before the 
Guru poets is also such, as to make their feelings easily 
perceivable by the common people and for that these 
living images are adopted. Besides this, a few thinge 
sites oa ee be included in the light of above nen- 
tioned relations, which show their emphasis on the follow- 
ing points: 

1. In personifying the supreme reality 
into the relationship of otter and father and to see 


themselves as His children, the Guru poets emphasine 


the complete obedience to God and His Wille It isto 
transcend all the worldly worries and fears. It is to 
show His kindness, generosity and capability to guide 
and not to leave even in the most odd hours of life. To 
show that He is the souroe of all lives and bodies and 
lle maintains these. 

Ze In the relationship of brother and 
friend, the Gurus have indicated that God abides not 
only in the mystical blights of the mystics or enligh- 
tened souls of the philosophers, but He ia with every- 
body. Unbreakable faith and the spirit of untiring, 
motiveless service to God are the only val id m thode to 


go into His presence. An ever readiness in the spirit 
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of sacrifice, and that too without a sense of reward, 
is the true friendship and that will bring Him near to 
devotee. He conceives Him as a friend and brother and 
enjoys the warmth of thickest relation with the deep 
sense of gratification. 


3. To take God ashusband?® 


and feel one- 
self as wife, is to show the cordial attachment between 
the Bhakta and Bhagwan, Through it, the Gurus have 
expressed their popular conception of self-surrender. 
To resign before the Will of God as a complete unit of 


mind and body, is the suprem Bhakti and the purest love. 


Constant rememberance and whole-hearted dedication to 


God are the characteristics of a sincere wife i.e. Bhakta. 


"When the wife understands her husband she should dedi- 
cate her mind and body both; and should act like a 
Suhagan (A wife whose husband is alive and to whom she 

has practically won by her qualities like faith, sincerity 
and service)? She relinguishes all her pride and ego 


before Him and in case of little doubt, she gets, 


58. The most prevalent word in Guru Poets, for 
husband or beloved is Khasfam though Kant, 
Pir, Pritam, Sakha etc. are also used. 

Dr. Hazari Prasad Dwivedi, while quoting 
many authorities has tried to prove that 

in Sahij-yonis and Kabira it stands parallel 
to sky or_Shunya (voidness). He says, 
\“hassam ka ghabdarth bhi Shunya ki sman ya 
Akash ke sman he’ (Kabira, p. 75). But this 
meaning is not applicable to the word as 
used by Guru poets, as is evident by a word 
to a Suh ‘Dedicate your body, and mind 
and realise the Khassam';- Sri Ragaz M. 3. 


59. Sri Raga;M.3. 
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*reconoiled by casting herself at His feet® 80 She has 
realised "He always abideth nearest to the heart and is 
always accompanying", and out of this realisation a 
complete unity of the soul and Higher soul is experienced 
and a boundless happiness springs out of this unity. A 
pure and ever fresh attachment of this type will automa- 


tically result in the spiritual elevation of Bhakta, even 


if he is experiencing an intollerable pain of disunion, 
because disunion in Guru poets is not something of non- 
possession or voidness but it is something positive and 

of value in striving for union. Because they have realised 
that "In the absence of the beloved husband, the wive's 
ordamentation of her youthfulness is nothing sore than a 
useless wrangling. If ornamentation (Shingara) does not 
help to attract the husband for union, it is all a worth- 


61 


less act." This attitude of the Bhakta's mind forees a 


longing for the union. “When I weep, the whole world 
weeps. Even the jungies and birds weep, but alas! One, 
uy mind's Birha (a state of intensity which awakes during 
the pangs of disunity) does not weep due to which I am 
separated from my dearest" .°" In both the onditions, 
union or disunion, devotee is continuously attached to 


the deity and so all the desires aresubjected to His. 


80. Sri Raga M. 5. 
61. Sri Raga,t. 
62. Vadhans M. 1. 
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In the end, it may be added that all these are 


the various modes of Bhava Bhakti as represented by the 


Guru poets and are made distinctive only for the purpose 
of comprehension of the common man. It cannot be inferred 


that many types of Bhava Bhakti are preached or depicted 


by Gurus. Primarily, they were Bhaktas and exoept Bhakti 


nothing could attract them. No other Bhava could enter 


their mental horizon and as such Bhavas for them cannot 


be many in number and type. Only one Bhava of motiveless 
attachment to God was ex er ienced by them as revealed 


in their poetry, and so Bhava Bhakti in them can also 


not be divided into many types. Guru Sahib has made it 
clear that: 
"Only one is Bhakti and one is Bhava, 


Without Bhava-Dhakti, it is just to 63 
come and go. 


The most appealing and accurate reason for taking 
the deity into various worldly relations seem to be the 
difficulty of expression. This fisundoubtedly a subtle 
and abstract subject to talk about and therefore common 
man, for whom Sikh Gurus! poetry is written, cannot under- 
stand it unless some concreteness in expression is brought. 
Thus these being the living images of their every-d ay 
life, Guru poets have used them to make the abstruseness 
of the subject understandable. It carries more of 
communicative value, which is of immense importance in 


poetry, then any philosophical and so it is a metaphorical 


63. Raga Basant; M. 1. 
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way of expression. In order to avoid any controversy, 
they have made it clear that to love or to be loved by 
Him as a brother, friend or husband ete. does not mean 
that we have to Eil of Himg in the respective worldly 
forms. Their — is with the Supreme Truth which 
is formless and absolute. My loving attachment", says 
Guru Arjun Deva "1s developed with that truth, which 
neither dies, nor comes nor goes. That truth (Brahman) 


cannot be divided even with efforts because that prevails 


It is asserted by almast all the religious 
systems that man in essence is pure, good and perfect and 
it is only ignorance that conceals such godly qualities. 
The tragedy with the human mind is that it is motivated 
by the objects of sense ple aaures and so logses its per- 
fection. Potentially, the human being is pure like God, 
because he is created in His own image and all His attri- 
butes are just inherited by him or are invested in hin, 
but this ignorance does not permit him to recognise his 
actual state of being. To remove this veil of ignorance 
and to let him understand his true<-self, the different systems 
employ different mthods and wayse In India alone there 


are many methods being practised since ages by the Seers. 


64. Sri Raga; M. 5 a 
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All these methods have one aim and that is the spiritual 
elevation of the man. But for the attainment of this 
aim, distinctive types of methods are advocated and 
followed and there is every likelihood that this dis- 
tinction in methods may have been caused and advocated 
only to make it practicable for the men of different 
mental and emotional set up. It is an apparent fact 
that all men cannot be alike in their mental and physical 
oon titutions and so every method cannot be practicable 
for every one and hence an individual must have a method 
which corresponds to his com titut ion and can be fruit- 
fully practised. Amongst the innumberable m thods, four 
rose above and dominated almost over all the other 
methods. With the passage of time these four methods 


daveloped in different ways and are known as four 


nargas. These are Yoga-Marga, Jnan-Marga, Karma~Marga 
and Bhakti-Marga, and in Gita where a tendency to syn- 
thesise all these four methods works invariably and 

forcefully, these are called Yogas, and are called Raj 
Yoga, Karma Yoga, Jnan Yoga, and Bhakti 
word Yoga gets new dimensions of meanings. 


Yoga. Here the 


YOGA 

The word Yoga is from root ‘Yuj* and its nean- 
ing is: ‘to get liberation or to be unified’. In Indian 
tradition of man's struggle for spiritual elevation, 
it has widely been accepted and practised and its pre- 
dominance can be judged from the fact that later on it 
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became indispensable for every m thod. 65 


It may be said 
that adherents of a particular mthod may have adopted 
it at a particular rr but its indispensibility stands 
unaffected in every method and it comes down right from 
Vedic age. Patanjli, an authority on Yoga, defines it 
thus: "Yoga can be attained through the control of 


versatile psychic nature" 88 


and indicates that Yoga is 
definitely a system of having control over the senses, 
so that these should not disturb the sind striving for 
the removal of the veil of ignorance. Gita confirms the 
view when it says Then a disoiplined person absorbs in 
At-man and does not long for any other desire, he is 
called Yogi".°’ Kh. Up. too gives the same definition 
when it says It is just to have disciplined senses,"°° 
From the above authorities, it is clear that Yoga is a 
technique, which helps a man to control his senses, the 
root cause of all the weaknesses, impurities, imperfections 
and false undertakings, which contribute to his degra- 


dation. This 1846 system, which, will help a Sadhaka to 


65. From the earliest times, Yoga has been employed 
to describe practices and experience of a 
special type which have been later adapted 
to the teachings of different m thods, Jnan 
Bhakti and Karma.- S. Radha Krishanan, The 
Bhagavada Gita. p « 56. 


66. Toga-Sutra; 20. 
67. Gita; 6.18. 
68. Khe Upe 2.3.11. 
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overcome his inner and outer senses which do not allow 

to concentrate effectively and to sublimate himself in 

order to achieve ultimate aim i.e. union with the Lord. 
Again, many systems came into being and as a 

result Yoga was divided into many types, salient of 

which are Hath-Yoga, Mantra~Yoga, RajrYoga and Ashtanga~ 

Yoga etc. The other Yogie types as Karma-Yoga, Jnan-Yoga 


and Bhakti-Yoga are not included in these because these 
are separate e thods and the word Yoga just signifies 


a ‘union’ through Bhakti, Jnan ete. Here the word 

‘Yoga’ stands for the ultimate aim of the mthods whereas 
in the above-mentioned types, it is a method in itself. 

A brief introduction of these five types of Yoga is given 


below: 
HATH-YOGA 


It is a method which varies from man to man 
i.e. it has been practised in different ways by different 
men. It is known as most complicated mthod. In it the 
emphasis is laid on awakening the (Kundalini) ;,which is 
surrounded by two important nervous known as Ira and 
Pingla. According to another explanation,two words 
(Ha & tha) which constitute the name, of this Yoga stand 
for moon and sun respectively. | 

It is, with many types of bodily postures and 
gestures, a technique to have discipline over various 
senses and even over the working of breathing system 


also. With it, an effort is made to awaken the Kundalini 
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(energy) in order to pass through six different circles 


i.e. Chakras (Mooladhar, Svedhisthan, Manipurak, Anahet, 


Vishudh and Agya), which are located in the body and 


reach a place known as 'Brahmrendhar' and open its tenth 


gates to achieve union with the Shiva, the Supra-Soul. 


This is a purely bodily method, in which the adherent 
develops a sense of self dependence and he does not 
recognise any other power, to help in achieving the goal, 
though unhesitatingly he accepts the instructions or help 
from his spiritual guide (Guru) about the performance of 
different bodily postures effectively. It is actually 

a method of centralising all the mental and physical 
activities to restore the original force of the man and 


then to channelise it towards the attainment of union. 
ASHTANGA YOGA (Eight-fold Path of Discipline) 


This is another type of Yoga, which is eight- 
fold path of discipline, profounded by Patanjli. Accord- 
ing to him, the eight stages are, Yama (abstention), 
Niyama (observance), sana (posture), Pranayama (control 


of the breath) Pratyahara (with-drawal,of senses), 


Dharana (fixing of mind), Dhyana (meditation) and Samadhi 
5 | 


(contesplation or trance) .° These eight are just 
precepts which will help a man to proceed towards the 
development of ethical and spiritual discipline. Then 


there are certain considerations which must be observed 


69. Yoga Sutra; 3. 29. 
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at every step of spiritual development and these are: 
1 Lana: It iscompleted through five 

means - Non-injury, Truthfulness, abstaining from steal- 
ing, Impurity amd covetousness. ! 

2e Niyamas:! In it these qualities are 
developed Purity, serenty, Fervent, Aspiration, Spiri- 
tual reading and perfect obedience to master.’ 

3. Asan: It is exercised through ‘steady 
and temperate efforts, and by setting the heart upon 


the everlasting, 3 


and it must be ‘firm and without 
174 


strain’. 
4. Pranayama: It comes 'when Asan is gained} 
and then there follows the right guidance of the life- 
ourrents, the control of the incoming and out-going | 
breath“. 8 
5. Pratyahara: It is the fifth limb of the 
Ashtanga Yoga and in it the Yogi is required to with- 
draw himself from every object of the world. Gita has 
explained it in a metaphorical way, through the symbol 
of a Kurma. Patanjli says The right withdrawalis the 


disengaging of the powers from entanglement in outer 


things, as the psychic nature has been withdrawn and 


st1116d.. 76 

70. The number of yamas in Hath-Yoga Pradeepka is 
ten 1.17 but in Srimad Bhagwat it is twelve 
11.19.33. 

71. Yoga Sutra; 2 230. 

72. Ibid 2.32. 

73. Ibid 2.47 

74. Ibid 2.46 

75. Ibid 2.49 

76. Ibid 2.54 
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6. Dharna: It is the binding of the 
perceiving consciousness to a certain region is 
at t '* 

7. Dhyana: It is ‘a prolonged holding 
of the perceiving consciousness in that region is 
meditation.'”° 

8. Samadhi: ‘When the pereeiving conscious- 
ness in this meditation iswholly given to illuminating 
the essential meaning of the object contemplated and 
is freed from the senses of separateness and personality, 
this is oontenplat 10on. 79 


This system of Yoga stresses the need of 
gradual progress of the Sadhaka. It starts from ethical 


as well as bodily disciplines to4~) to the exercise 
of human virtues. With the wise habits and temperate-~ 


ness, Sadhaka gradually enters the nental realm of i 


purify all obscurit ies. It is a constant practice of 
austerity to conserve the total energy and then to 
direct it towards the illumination, contemplation and 
union. Gita tells us of three kinds of austerities, 


80 


of body, speech and mind, through which the ultimate 


aim is achieved. Patanjli too defines that as afesult 


77s Ibid. 3.1. 
78. Ibid. 3.2. 
79. Ibid. 3.3. 
80. Gita 17.1416 
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of practising Yoga, sincerely, all the hinderances are 
virtually removed. ‘From the steadfastly following’, 
he says ‘after the means of Yoga, until impurity is worn 
away, there comes the illumination of thought upto full 


discernment’ . 51 


LAYA“YOGA 


It is another type of Yoga in which Yogi 
deeply concentrates upon certain point of the body or 
object. It is just to submit or renounce all the lusts 


unto the object being meditated upon.” 


Yogi in it, 
rises above all the worldly needs, desires and appetities 
and remains absorbed in meditation. With the attainment 
of this state, that is a complete discipline over all 
the inner and outer senses, yogi is freed from all the 
bondages and illusions. 

The Laya Yoga can also be called DhyanaYoga 
as there is not much difference between the two names. 
As a Sutra from Patanjli is given above in which he 
calls the Dhyana a limb of the eight-fold Yoga, ‘a 
prolonged holding of perceiving consciousneas'™ dt 
becomes evident that to meditate ceaselessly or to merge 
in the object being meditated are not different from 


each other and therefore, these two names, prevalent in 


81. Toga Sutra; 2. 28 
82. Hath-Yoga Prideepka; 4.34 
83. Yoga Sutra; 3.2 
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the discussion on different types of Joga, are just for 

one type of Yoga. In it a deep absorption in the object 

of meditation is required and then in the gradual and 
natural course of progress a stage will come when the 


Yogi will logse the self in the object. 
MANTRA~YOGA 


In this type of Yoga, Yori puts emphasis on 
meditating upon the Mantra given by his Guru. Yhile 


uniting all his senses, inner and outer and correspond- 
ing energies, he directs himself, as a whole, to medi- 
tate constantly and persistently on the words given by 
his Guru. In it, it is obvious, the emphasis is on 
Mantra and its continuous repetition (japa) and this 


emphasis is available in Guru poets also. 


RAJA~YOGA 

It is a type of Yoga, where all the dualistic 
ten@encies of the Yogi vanish and he enters the region 
of pure spirituality. No change of the world, which is 
perpetually under change, effeots his existence and he 
is all vaccun or all filled. The objects of fleeting 
world are not beside him and so he is experiencing a 
vaccum alround or else he is experiencing the presence 
of supra-soul around him and he is filled with it. 

It seems, as if it is a culmination of all the 
types of Yoga. mentioned above, and is best among all other 


types, because in it the fruits of all the types just 
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assemble. It is a pure spiritual life to which Patanjli 
explains in his Sutras. ‘Pure spiritual life is ‘says 
Patanjli ‘therefore, the inverse resolution of the 
potencies of nature, which have emptied themselves of 
their walue for a spiritual man; or it is the return of 
the power of pure consciousness to its essential form .°4 
Yoga, cannot be ignored, because it includes 
in itself such exercises of ethics as are indispensable 
for any method which inspires towards the spiritual life. 
Even the Hath Yoga, which introduces many bodily exer- 
cises to be performed, and eight-fold Yoga, which intro- 
duces eight stages for gradual progress, do not find 
any condemnation by the Guru poets as methods. They 
have nowhere condemned these as anything irrelevant, 
undesirable or unapplicable in themselves, but only 
their practices which were prevalent at that time. Yoga 
in the true sense of the word and in its original form 
is a technique which is helpfull in bringing a harmony 
between the internal and external world, a union between 
the internal and external forces and hence to disoipline, 
sublimate all the dualistic tendencies, to convert whole 
of the animal self and just to recognise the self which 
in Vedhantic language is the Supreme Self in essence. 
Its emphasis is not only to control the external senses, 
but to awake the internal virtues and pratise the moral 


and ethical values, so that all the complexes may vanish 


84. Yoga Sutra, 4.34 
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and pure, strong and indestructable self should be 
recognised and practised by a Yogi. The Gurus’ attitude 
towards Yoga is not of challenging its validity, but 
they have refuted its prevalent practice, °° which perva- 
ded only as a symbol of Yoga, and in many cases for 
deception, without any content in it. This tendency 
of show only, for the purpose of earning livelihood or 
some other worldly motive,was criticised even by the 
Yogis themselves and that too by their prominent person- 
alities. Gorakh Nath, who dominated the whole of the 
Indian mystical tradition in the immediate pre-Guru 
period and perhaps revolutionised the whole Indian Yogic 
fiel d, too speaks of this deteriorating tendencies 


penetrating into the morals of Yogis. ‘A Siddh (Yogi) 


learns many bodily postures and his mind equips many 
feats of worldly perfections to influence the people, 
but with this ‘says Guru Ram Das, ‘the mind does not | 
acquire satisfaction and contentedness'°° 

The emphasis of Sikh Gurus is not on condemn-~ 
ing Yoga as a system, but they have always emphasi sed 
that in Yoga the chances of deception arealways there 
and there is no dependable evidence that every adherent 
of Yoga is true to his self and ispractising Yoga in 
the real sense of the detachment as preached by it. Lags 


88. See, Dr. Jai Rama Mishra, Shri Guru Granth 
Darshan P. 232. 


88. Bilawal,.4 Ashatpadi. 
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system or school prevalent at the time of Gurua were far 


from the real Yoga, whiten is due to a few historical 
facts to which we are not concerned here. They were 
active only in having a form of Yoga than to live in its 
spirit. Yoga for them was just to learn a few kinds of 
bodily postures and to put up a few Yogio symbols on the 
body, by which it cannot be inferred that it is a Yoga 
in the true sense. Seconily, Guru poets be lie that it 
is not necessary that control over senses, as Yogis 
believe, means control over mind also. "Even if the 


bodily postures of Siddha's (Yogi's) are learnt and a 


mastry over senses is gained, but even with this the 
dirt of mind is not removed and the dirt of ego is not 
per i shed. 87 
The difference is only in approach. Yoga syst en 
talks of discipline over mind through discipline over 
senses, but Gurus put more emphasis on the purity of mind, 
because they believe that through it the di so ipline over 
senses will automatically be gained. Even when Guru 
Nanak emphasises the invalidity of having Yogic symbols 
on body or performing Yogio rituals he emphasises the 
purity of mind and its gradual resultant, the spirit of 
detachment :- 
Yoga; neither comists in wearing patched quilt; 
nor in oarrying staff, nor in smearing the body 
with ashes. 
It consists neither in wearing ear-rings; 
nor in cutting hair; nor in playing upon 
Singhi (a musical instrumnt). 


Yoga consists neither in going to cremation 
ground nor in abstract meditation.* 


87. Vadhans; M. 3. 
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O, Nanak, if one dies even while living, 
such 11 the perfection in Yoga. 
If Singhi is played upon, even without a 
voice, then fearless position is 
attained. 


It is to live taintless among taints, thus 88 
perfection in Yoga is attained." 


The above verses explain the concept of Yoga 
of the Sikh Gurus. Instead of indulging in having some 
external symbols in order to be called a yogi, they lay 
emphasis on the development of the mind with virtuous 
qualities like truthfulness, righteousness, purity, 
service, tolerance, sincerety, non-violence, non-stealing, 


tenperatness? 


and in this way they have stressed, in 
fact, the need of the sar stages of the Yoga, though 


the practice of Pranayama and Asana is totally discarded. 


Apart from this the Shakti Sadhna of Guru poets is not 
totally debarred from the Yoga Sadhana. The indispensa- 
bility of Japa, temperateness (Sanyam, the last three 
limbs of the patanjli-Yoga) if well recognised and 
preached by them. They were definitely not against the 
Yoga-Sadhna, though they did not adopt it, exactly in the 
way, Yogis were practising, because they were against 

the prevalent practices of Yoga in which the emphasis 


is on external practices which were leading to decadence.” 


88. Suhi M. 5. 

89. "When these three, attention, meditation and 
contempl ation, are exercised at onoe, this 
is perfect temperateness" Yoga Sutra 3.4 


90. Prabhati M. 1. Ashat-padi. 
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There are few other differences, due to which 
Sikh Gurus did not follow the path, as paved by the Yoga 
system. These are: 

1. According to Yoga system, put forth by 
Patanjli, Pursha and Prakriti are the two eternal entities. 
But Gurus do not believe in the separate identify of 
Prakriti. It comes from Him, abides in Him and when 
the universe is dissoluted, returm to Hin. 

2. Yoga schools preach that everything 
available in this universe is in the body and a Yogi is 
requifed, to recognise it. Gurus also have the same 
bel ieh, but the method of approach is different. They 
hold the opinion that He does not abide, as Yoga thinks, 
in a particular place in the body, but He is in the 
whole cae because the whole body manifests Him. Origi- 
nally, Supreme reality and His creation are not different, 
they are one and it is only the curtain of Maya which 
creates the difference. 

3. As a result of above fact, the method 
to unveil the curtain of Maya becomes different. The 
adherent of Yoga becomes introspective, wherens Gurus 
are purely spiritual, in the modern sense of the word. 
Yogis just contract every part of their body to realise 
the truth in then but Gurus expand their outlock and 
embrace r as His nanifestat ion and as a result 
of this attitude: 

() Toi try and look for their own salva- 
tion but Gurus try and look for the welfare that is 
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enivation of every being. 

(e) The above Yoga sohev} emphasises the internal 
virtues as well ae the external ritaunia, but Guyne enphasise 
the internal virtues only because they believe that external 
symbole end deeds are net true slvaya,. 


4. Jean echocle preach the realisation ef 
Liess and ite preservation but Gurus teach the realisation 
and surrender before God. 


. ua echocls believe in renouncing the 
werld, dat Gurus preach te live in it, but with the spirit 
of detachment. 


That is bow Buggy poets have a different philesephy 
ef lige and a different appreach te it inst e reality, aad 
have not shown any sympathy towards the ways of Yoga sayeten. 


The eencept of Laya Yous and mens Yega has been, 
te some extent, adepted ly the Gury peéte, but in a different 
way. They 40 not adept it exactly in the sense, of an 
ebject and as a method, ae it was prevaient mon the fellevers 
of respective echesle. These types ef Youn, af it is evident 
from the above diseussion, are iadepenient mthoés ef the 
ai, ut Gurus have adopted the ancther method and that 
is Bhakti Bhakti fer the is the enly valid nethed. These 
twe types ef Yoga, as are interpreted by Gury poeta, 
are the meane of m@taining Bhakti. 
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Raja Yoga is the culmination of the first five 
stages of the eight fold yoga and it includes in itself 
attention, meditation and contemplation. It is clear 
that after gaining control over the internal and external 
senses and the regulation of breathing system, Yori 
turns towards the internal phenomena and strives with 
more intemity. From its nature, Raja Yoga is more of 
a state of the gradual progress than an effort ani so it 
touches the edges of highest form of Jnan and Bhakti. 
Throughout the poetry of the Sikh Gurus, they have not 


appreciated, any form of Yoga, which adopts various types 
of bodily disciplines through bodily postures and finds 
its completion in putting en a few Yogic symbols, but 
on the other hand they have a note of appreciation for 
Raja Yoga’ though they have expounded it in accordance 
with their own thought process. Their method of approach 
is different. It can be attained by “ending duality, 
by followim the word of the Guru, by repeating the Name 
of Lord, by singing His praises and by steading the mind 
in all ciroumstances."°- 
In this way, Guru poets do not adopt Yoga, as 
method for sal vat ion; and wherever its references are 


available, these are mde to correspond their Bhakti Marga. 


91. This Raja Yoga of Guru poets, is called by 
then, Sabi Lega. Brahman Yoga and Tattav~- 
Funn The relevant quotations from 

22 


iru poets are given in appendix. 


92. Dr. 3.3. Kohl i, Outlines of Sikh Thought; 
PP. 83-84. 
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Their consent to the adoption of Raja Yoga and the 

words, prevalent in the Yoga school for its expression, 
is to make their views easily communicable and under- 
standable by the people, and for that too, they have 
changed the whole content of such words, and have infused 
then with new maning. They do not believe in Yoga, the 
traditional meaning of the words which determine the 
conduct of Yogis and on the whole they do not recognise 
it as a right oonduct for rectification. 


\_ ~ THEOR) 


In yedic literature, the struggle for ꝙ iritual 
sublimation is characterised in three different chapters 
and each one is called a chapter on Karma, Jnan, and 
Upasha because these different chapters deal with the 
different mthods. The word Karma, to which we are 
conoerned here, is from the root 'Kri' meane to do“ 
and it is a wide term which includes in itself almost 
every motion of any part of the body, even the most 
ordinary and natural one. But in the field of Karna~ 
Kanda, the indispenseble Karmag are: to offer worship 
to the devas, to remember them or to organise Yagya 

| (religious ceremonies) eto. in their honour. Dr. Umesh 
Mishra in his book 'Bhartya Daran has elaborately 
discussed this method and have established that in Vedic 
age this method was widely accepted and followed. 


93. gee p. 3 
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In fact it is quite natural, if taken in 
wider sense, that no man can go without it and every 
method is supported by some or the other kind of Karma. 
Karma is the real sense is not a thing depenient only 
on visibility in its completion and its results, but 
even when it is not being dene outwardly, the process 
is going on and one or the other kind of Karm is being 
performed invisibly md even unnoticeably. It is, in 
nature, an intention of the mind which is as regular in 
ita continuity as breath of an animate and as dispens- 
able as life itself. If again and more deeply the nature 
of Karma is recorded it will automatically be invariable | 
to say that even in the atate devoid of intention, the 
energy is being conserved and the Karma is taking its 
course. In a sense, the existence of the whole universe 
is a course of Karma. By it, it can not be meant that 
it consists only in the visibility of an event. 

It is a common formula that every Karma must 
bear fruits corresponding to its nature and deer shall 
have to taste it, though according to another angle of 
perception, only senses taste and the inner self that 


ie Atma remains aloof and uneffected.““ only the body 


94. Upon the same tree there are two birds of 
beautiful plumage, most friendly to each 
other, one eating the fruits, the other sitting 
there calm and silent without eating; the 
one on the lower branch eating sweet and 
bittér fruits in turn and becoming happy and 
unhappy, but the other one on the top, calm 


and majestic; he ents neither sweet nor 
we ter fruits cares pei the ar ace ppiness 
nor misery, immersed wh g Lon € he 

complete works of S. VivekaNanda, Vol. III, p. 235. 
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sh) experiences the taste of sweet and bitter 
fruits and it cannot disturb the equilibrium of the Atma. 
And then this body or its different organs cannot detain 
itself from doing Kar, because a detention from Karma 
would mean stagnation and this stagm tion means the end 
of the existence of the body or the physical phenomena. 
In its essence it has to do Karma, but another principle 
of diverting of all the dynamic forces fer the achievenent 
of the immediate purpose guides the man to mke a selection 
in the Karmas. It is in every man's psychology that he | 
must do the Karmas which bring the fulfilment of his 
immediate purpose, That would mem that Guru poets agree 
to the free-will of human being. It seeme so and in 
support of the idea nul tiplied number of quotations from 


955 But contrary to it there are 


t be ir poetry can be quoted. 
words in their poetry which denote to the idea that human 
beings have no free will to exercise independently. Every 
body is in the grips of his previous Karmas.°° ny this 
we cannot conclude that there is a contradiction. What 
seems reasonable is that man has the potenoy,being pure 
in origine, to act in accordance with his free will but 


due to hie indulgence in impurities he logses his powers, 


95. Day and night, one has to reap the fruits of 
one's done deeds. None is to blame, because 
it is the done acts which kee at wheel, 
Suhi MeSe 


96. Nanak says, "This N va ia fettered by its 
Karmas*. — Bhairo; M. 


eve 
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It is also admitted that every Karma may not bring the 


desired fruits or the fragmentary consciousness my not 

be able to realise and long for fruits of eternal happiness, 
but the fruits cannot be avoided and these must be tasted. 
What is evident from the above statement is that an indi- 
vidual is bestowed with a potentiality to avoid certain 


types of Karma or make a selection, but it is not in his 


power to avoid its fruit. "A person has to become as he 


acts" 97 


No body oan erase the effects of done-deeds. 
Right from the Vedio age, as isa mntioned above, 
the importance of Karma for a man and his liberation is 
recognised and almost every system in India has admitted 
its indispensibility in some or the other form. Even in 
the Upnishadio literature, where the predominance of Jnan 
is unquestionable and practically supercedes every other 
mthod, the utility of Karma is not ignored. This idea 
can be supported by the words ‘in Upnishads too the wheel 
of actions is elaborately desoribed. There is a descrip- 


tion of the activities of the Devas ami fore-fathers. The 


man has to undergo good or bad Yonis in accordance with 


he In Jainism and Budhaisn, the 


the good or bad Karmas". 
utility of Karma is well recognised and its adherents 


are asked to proceed on the path of good Karmas. The three 


jewels of right faith, right Jnan and right conduct are 


97. gun Me) BY > 


98. Dr. Umesh Mishra, Bharatya Darshan P. 61, 
translated from Hindi. 
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made essential to be followed by an adherents of Jainion 
and its last one that is right conduct shows the place of 


Karma in their system. Moreover, in Jainism there 


are many types of Pudgalas and among them are the Karma- 


pudgalas,°® 


The six schools of philosophy, in certain degree and 


by which the importance of Karma is clear. 


form, also emphasise the importance of Karma for the 
attainment ef spiritual consciousness. ‘All systems 
recognise as obligatory unselfish love and disinterested 


activity, and insist on Cittasudhi (cleansing of the 
| 100 


heart) as essential to all moral culture". 


The theory of Karma is commonly interpretted 


with an obligation that doer is responsible for all his 


101 


Karmas, which are of three types, and his present 


life is determined by the Karmas done in the previous 


life and his future life will too be determined in 
accordance with these. When this concept enters the 
field of philosophy, it is imbueded with a new meaning 
and is known as Karma-Yoga or unity through Karm or 


to keep the self aloof from any desire of enjoying its 


99. Ibid. Pe 129. 


100. A source book in Indian Philosophy, edited 
by S. Radha Krishanan & Charles A. Moore, 
Pe 355. 


101. Karmas are of three kinds, Prarbdh, Sinchat 
iryaman. "Man has been though many 
22 ter, the nam of his acts thus formed by 


the accumulations is called Sine hat Karma. 
out of the ast Karma, the portion with which 
we have been started by Bidhata (God's faculty, 
which awards the purity of Karma) in this 


1 
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fruits. Whereas in the former sense of the word, the 
doer is encouraged to do good Karmas, because these will 
result in better life, in the second case, the doer is 
advised to devote all the good or bad Karmas to the 
deity and do not care for respective fruits. It is so 
because he need not worry about these and his duty is 

to do what is right. In the poetry of Sikh Gurus, no 
abstention from doing Karmas is advised and it is agreed 


in clear words that Karmas are reproductive as far as 


the corresponding results are concern d and every-one 
has to abide in the natural law of reaping the fruits 
of the deeds. It is common man's belief, As you sow, 
so shall you reap as the harvest of Karnas“ 02 and 
Guru Arjun Deva in his Mah Barahmaha, a popular form 
of poetry, agrees to it. Guru Namk supports the idea 
in the following words: 


„ (Dade) do not blame any body, but blame 


is to on Barnes 
What I did, so I got, so do not blame 


anybody." iS 


When there is a clear emphasis on the fact that every 


action must reproduce its reaction and doer will have 


life, are called 7 Prarbdh Karma 
and they have begun fructifying. ami or 
Kiryaman or Vartman acts are those which 
we are performing" ({Harnam Singh, Sikh 

Religion; Karma and Transmigration p. 71. 


102. Bara-Mahan Majh.M.5. 
103. Asa Patti, M. 1. 
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to enjoy with it, then why should we do bad Karmas? 
Guru Deva has suphorted this view ol early, in the words: 


"When we have to reap the fruits of our own 104 
action then why should we do bad ones." 


The Sikh Gurus have said much about the Karma’ 
force of enslaving the doer and for that they have always 
advised him to do the loftiest Karas. The Karma should 
not be of the nature, which over-powers the doer and 
makes him possessed by these, but on the other hand he 
should be the possessor of all the active faculties to 
command them and direct towards right way. He should be 
the master and not the slave. 

Guru poets never advocated the life of inacti- 
vity.e They want the continuity and spontaneity in life. 
In fact, the main cause of not propounding any philosophy 
of their own or in other wrds not indulging in philoso- 
phical speculations is that they were the adweates of 
deeds and not mere sayings, i.e. they tried the practi- 
cability of life than thesries. Guru Nanak says "The 
period we are to live in this world, we must here and 


say sone thing, 105 


that is we should not be static or 
inactive in life, because it is not possible for a social 
being to live in absolute isolation. It ie in the nature 


of the human being to be active, as is observed in 


104. aa, M. 1. 


105. Dhanasar i; M. 1. 
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Khazan Singh's ora. bob what is needful is to give 

the right — to this nature of activity. 

For the right channelisation of thie natural force in 
man, Gurus have always emphasised the Karmas of taking 
bath early in the morning, hard labour, charity, humality 
and repetition of the Nam of God, but all these Karmas 
are not perceived in the sense as experienced in the 


preceding tradition. In Vedas such Karmas are performed 


with some personal motive and are considered to be 
competent for that. But in Guru poets, the value of 
these is more of social importanee than of the personal 
or individual liberation. The importance of remembe ring 
the Nam of God constantly is exclusively much. All the 


other Karmas, like reading the sacred scriptures, 


organising the religious ceremonies, taking bath in holy 
waters, charity etc. are not perfect in themselves, 
according to Gurus, to determine the yonis or to bring 
the liberation. After emphasising the futility of 

Karmas like japa, (repetition), Gapa ( = 4 ), Sanyam 
(temperateness), fasts, pilgrimage, reading the sacred 
scriptures ete. Guru Deva concludes, “All these Karmas 


106. "The fundamental principle of Faith of Gurus 
in active life is the doctrine of Karma, 
It is the grandest doctrine ever promulgated 
by any religious reformer in the world. It 
teaches that we are sure to reap the fruits 
of our own actions hoth in this and the life 
to come", (History4nd Philosophy of Sikhism, 
Vol. 11 pe 476). 
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do not help to understand One, the pure Ford; and so 
all are useless efforts. 107 
Philosophy of Karma, of which the main exponent 


is aita, is an emphasis on the motiveless Karma. No 


appetite, lust or desire should disturb his mental balance 
whenever there is a question of rewards. The Karma 
according to Gita should be done with a sense of autyl0s 
and not for parti lar motive behind it. Even a ours o- 
sity for results should not be mde to arise. No 


attachment with any Karma or its resultant should be 


developed. In Patanjli's Yoga-Sutra, also, the stress 
is upon dedicating all the Karmas and ites resultants 


to the Pursha and on cleansing the self from the dirt 

of desires. In this way the theory of Karma attains 

the pivotal position in the different mthods and various 
sorts of discussions are available on it. In G{ta, when 
inactivity is condemned the theory assumes two particular 
phases as to indulge in Karmas (Privirti Marga) or to 
abstain from them (Niviriti Marga). Gurus, as it is 


stated above, do not like to lead a life of inactivity 
and for that they have preached the former. But Karmas 
must be of a nature which helps to rise above and develop 
a god . That is why they have advocated 


the life of house-holders, and a devotee according to 


107. Gauri; M. 5. 
108. Gita; 2.47 
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them, need not to renounce the world and embrace the 
Himalayan heights in order to achieve salvation. The 
very first thing is that they have never cared for 
personal salvation and have worked for social welfare. 
For that they have preferred to the life of activity. 

As regards their opinion about these two methods, the 
Gurus are very clear and logical when they believe 

that it is not possible for any human being to be 
extremist in following one or the other we thod separa- 
tely. They are firm in belief that one cannot attain 
an absolute cut from the life of activity. It is because 
when one renounces the world, it does not man that he 
has renounced his body also. It is only the venue 

of activity is changed. Similarly, one cannot afford to 
be in absolute indulgence in Karmas. He must have a 
sense of control, at least from the undesirable ons. 


It is an undoubted fact that Gurus have 


affirmed the importance of Karmas in life and have 
Clearly apprehended that ‘the doer of the best actions 
is known as best and of the bad actions always ve aps“ 109 
But they never affirmed that Karmas which are tradi- 
tionally known as the methods of salvation, as are 
stated above, bring such results. They do not preach 


that Karmas are competent to bring any fruit. Karmas 


for them are a method to promote the standard of society. 


109. Sri Raga. M. 1. 
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It seeme as if a good Karma here is a mans fer the 


development of certain moral and ethical values which 
will definitely be a substitute for the development of 
a good and spotless society and through it a really 
spiritual censciousness will be built. That is why 
they have made such Karmas indispensable for a social 
being when they say The actual house-hol der is the 
man who disciplines himself and absorbs in const ant 
repetition, concentrating the mind, abstfaining the 
sensual organs from the objects of sense enjoyments 
and giving the charity. The one who practises charity, 
his body becomes pure and spoticsa like the waters of 


Ganges." 11° 


On the other hand nowhere in Guru poetry, 

it is described that Karmas can brim the liberation, 
though much has been said about 1t in Indian tradition. 
The Mukti of five types, attained through Karmas, is | 
also not eternal but each is for a fixed period and Mukta 


111 


has to retreat to the wheel of transmigration. Se 


Gurus never long for such Mukti and, being Bhaktas, 


they have never bothered about it. heir path leads 

to the service of the Lord and mankind. This is the 
greatest glory of the human life, the Guru poetry reveals 
te us, But the ultimate aim can only be achieved with 


the grace of ultimate reality. There is a sense of 


110. Var Ramkali 1; M. 1. 
111. Gita: 6. 20 
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indignation, in Guru poets, towards the adaption of 
Karmag-Kanda as a method because they believe that per- 


formanoe of such Karmas does not mean that the intention 


of the doer is also sincere. These can be performed 
for some external object also even when the mind is 
working quite contrary to the meaning of such religious 
performances. That is why they show reluctance in 


It is 


yecognising the competency of the Ke 
evident from the words of Guru Arjuna: 


"Action, religion;Nem (a prescribed course 
of practice in Sikhism) fast, worship 
are many, 
But donot recognise anyone except Supreme 112 
Brahman." | 


In Indian tradition of Man's exertion for 
immortality, Jnam is another method which helps hin 
to be with the Supreme reality and at last to be identi- 
fied with it. This mthod too helps in realising the 
self and in distinguishing between its illusory and 
actual state of being and then to know, apprehend and 
feel its identification with Brahman. It is to under- 
stand and experience that Brahman alone is supreme and 
indestruotable and substantially the self and supra- 
self are the same. The various methods offered by the 
religions and philosophical systems of the world 


concentrate on the main problemapf knowing the nature 


112. Gauri; M. 5 
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of the self and the higher self that is Jiva and Brahman, 


their exact mature and relation and finally the libera~- 
tion of Jiva, so that Jiva should be able to merge into 
ite origin. | 

As it is stated above, this method had been 
practised in the remote periods of Indian history and 


has been acclaimed by Vedas. There are evidences that 


this method too had been originated in the sacred hymns 
which Vedic seers sang for the purpose of appeasing 


friendly forces and avoiding evils ones. So, Jnan, 


for the Vedic people, was a source of freeing the mind 


from the fear of death and aubd ini ng the hostile natural 
forces. In Upanishadic literature, the sages have 
carried on a systemtic study on this method and have 


felt and recorded that actual Jnan is in knowing the 


Atma and ignoring everything else which is temporal in 
nature. With this attainment, the Sadhaka virtually 
transcends the world. 

In fact, what we generally name as Jnan, it 
is that Jnan which is acquired through the faculties 
of intellect and is just a development purposeful in 
developing the sense of discernment between the temporal 


13 


and eternal things. Gita endorses the view when it 


says that Jnan helps to know that only God is existent 


113. Patanjali when talks about the resultant 
of knowledge that is illumination, he 
believes that it is an illumination of 
thought upto full discernment;- Yoga Sutra, 
2.28 
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and is prevalent in all. "His Jnan or illumination" 


says the author of Yoga~Sutra, "is seven-fold, rising in 


successive stages“ . 18 


This seven-foldness of Jnan is, 
in fact, a realisation of truth through an exertion of 
the human faculties and in the language of Upnishads it 
is Apra (secondary) Jnan. Though in its final stage the 
reality is clearly visualised. G gt Supreme Jnan, (Pra) 
revealed by the Kath. Up. is not an attainment by force 
of intellect or by much learning but is revealed to the 


aspirant, whose will is at rest in His. 16 


It ean safely 
be inferred from the above statement that real Jnan is 
not something to be acquired from outside, but it is 
already in man and is just to be unveiled. God himself 
is the real Jnan. All the other types of Jnan, acquired 
by our senses or analysed by our intellect, is imperfect 


and unreal. It is, because here the subject does not 


114. YSeeq-Srtven 18. 20. 


115. Yoga Sutra, 2.27. Its seven stages are: 

1) the danger to be eseaped is recognised; 

2) the canses of danger to be escaped are 
worn away; (3) the way of escape is clearly 
perceived by the contemplation which checks 
psychic perturbation; (4) the means of escape, 
clear discernment has been developed. This 
is the four-fold release belonging to insight. 
The final release from the psychic is three- 
fold; (8) the dominance of its thinking is 
ended: (6) its potencies, like rocks from a 
precifice, fall of themselves, once dissolved, 
they do not grow again; (7) freed from the 
potencies, the spiritual man stands forth in 
his own nature as purity and light; (from the 
translation of FT. 8. by Charles Johnstone, 
pp. 64-65). | 


116. Kh. Up.; 2. 20-23. 
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penetrate into the object and the difference between the 


117 


two persists. But in real Jman all differences of the 


subject and object or knowledge, knowable and knower are 


perished and a composite unity prevails. ind because 


the man is created in God's own image! 18 eo the real Jnan 


125 not. Alfferent from Him. It is only to be realised. 
7 Kirn Gurus, as revealed, through their poet#y, 


have also preached the utility of Jnan in understanding 


the self and removing the cover of ignorance.'Jnan is a 


ai asond!19 with which the wholeness is apprehended. The 


ignorance vanishes with the grace of Guru and the Jnani 


spritually remains awakened ceaselessly and apprehends 


the same truth (Brahnan) 120 «one antimeny of Jnan, when 


used by a person in his eyes, says “uru Arjun, "The whole 


121 


light becomes within hin." It is clear that in the 


poetry of Sikh Gurus Jnan carries sufficient importance 


117. "All ordinary atate of knowledge imply a 
duality of knower and that which is known"- 
S.N. Dassgupta; lindu Mysticiem P. 39. 


118. "God in the fullness of His Godhead dwells 
eternally in His image"; — Eckhart C/F 
3. Radha Krishanan; Prineiple Upnish ads; 
pe 98. 


119. Diamond by its nature is not easily breaghable 
and is full of light and when Guru poets call 
Jnan or Jnani a diamond, they mean that these 
two qualities of determination and illumination 
are originally stored in it. 

120. Asa:M.3. 


121. Sorath, M. 5. 
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and they have agreed to the fact, as emphasised in the 
Upnishads, that it is the main source of purification. 

It is a neoter, the apprehension of which means, the 
realisation of the self and the supreme Self. Guru Nanak 


8 a 
dal ls it a super-type (Mahan) of water (nectar) the bath in 


which would mean the wholes me purification. ‘Oh, Brethern', 
says Guru Nanak “the body may be washed with water again 
and again, still it remains dirty, but if 0° brethern, the 


bath is taken in the supra-waters (Mahan) i.e. necter 
of Jnan , the body and mind both are pur if1 0d. 122 

The exponents of Jnm believe that it is not 
possible to know Him through speculations. It ia possible 


only through Jnan of the Atma, but the Jnm which illumi- 


nates the unpaved paths of the Sadhaka is not only an 


intellectual pursuit as stated above. It is something 
more than it, the use of intellect may also be an indis- 
pensable element for a beginner in the precess of un- 


veiling the store of real Jnan. But in the poetry of 


Sikh Gurus the Jnani is not advised to stop here, To 
stop and feel contented with the intellectual Jnan only 
is to miss the real aim and is to plunge in pride and 
arrogance. The real Jnan or illumination does not exist 
in knowing, but in direct perception and identification. 
Guru Nanak says: 


122. | Sorath,M.i. Ashatpadi. 
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"Kindling of lamp elopes the darkness, 

Study of the Vedas destroys the demonic 

mentality, 

When sug dawns, the moon is not seen, 

When Jnan illuminates ignorance is perished. 
Study of the Vedas is the activity of world, 
Scholars read and think over these, but, 
Without perceiving they experimee hardships, 
Only Gurumukh gets liberated." 123 


Real Jnan is to know the self and the Superself and thus 
"The man who apprehends his self becomes the Super-selt" 124 


At this stage, the Jnani is not fascinated by worldly 


consideration and is alike in every state of affairs . 
"A serene spirit", says Gita “accepts pleasures and plains 


128 ci nilar 


with an even mind, and is unmoved by either". 
is the contention of Gurus about a true Jnani. For Him: 
a 

Heaven, hell, and moter is poison, 

Similar is gold and money, 

To whom fame and def ane is alike 

And similar is greed and attachment, 

Yho is not fettered by pleas re and A 

Know Him really illumined." 

There are good many reasons to believe that 
Gurug have never ignored the utility offinan, but along- 
with it, we will have to agree that they never advocated 
Juan as solely competent mthod. No doubt, so they 
believe, that it helps to diminih the duality within. 


It could not supersede their sense of Bhakti. Moreover, 


it is not acquired but is unveiled and that too cannot 


123. Var Suhi; M. 1. 

124. Ash atpadi- an, char 3, M. 1. 
128. Gita;- 2.15 

126. Gauri: M. 9. 
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be, according to Gurus, unveiled with the efforts of 


human being, as it is traditionally believed. The 
words of Mr. Thornton can be a better expression for 
their belief about it. He says, “We can never attain 
to a completely synthetic view of what God has revealed 
Himself to be, for that would involve a level of unified 
knowledge which can belong to none but te God Hins el re 127 
Gurus do not hold or preach that man oan be master of 
anything, including Jnan, because he is just a beggar at 
the doors of Brahman. So, all sorts of Jnan, powers, and 
wisdoms are with Him. Human beings, according to Gurus, 
have to pray for bestowed of grace and hence to accept 
his personal inadequacy. 
"We are dirty and you wash our dirt, 
We are qual itrless and you have innumerable 
qualities. 

We are fools and you are completely wise, . 

Everything is within your krowledge." 128 
Juan also, they believe, cannot be attained unless 


gracious Guru bestows it. “The light has come and it 


has enlightened the whole world, because the Guru has 
awakened Jnan within the sel f. 129 nis idea of taking 
God as master of everything and man as a beggar, leads 


to another fact. It is an invariable truth that Jnan 


is an achievement. But contrary to it, in the field 


127. The Christian concept of God p. 126. 
128. Sorath, M. 5. 
129. Gauri; M. 3. 
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of Bhakti, it ia believed that, there are moments in | 


life that God reveals Himelf. He Himelf obstructs 


aman from indulging in bad Karma and turns him to right- 


sousness. Ft to embrace him just out of generosity. 222 
is a self attainment. Man has to seck for many sorts of 
methods for its attainment such as mutual discussion, study 
of the scriptures eto. and only then he can even unveil the 
store of Jnam already in him. But, according to Sikh 


Gurus, man is imperfect. Then how an imperfect being 


can be exalted to perfectionywith self efforts. what 
which we really know, says Underhill, “about God is not 
what we have been clever enough to find out, but what 
the divine oharity has secretly revealed." 130 
gnan, when a culmimtion of individual effort, 
though help from Guru, books or experience of others can 
be attained, must be an individual equipment and there 
is every likelihood that individual equipment may insti- 
gate the egoistio instinct in man. The very first objec- 
tion about this, of the Gurus, is that they never preached 
the development of the individualism and have always 
emphasised the universal brotherhood. Their emphasis on 
the attainment of salvation through congregation (Sangat) 
and on enjoying the possessions by sharing with others 
shows that they were bitterly against this individual 


possession of anything abstract or concrete. Moreover, 


130. An anthology of the Love of God. p. 42. 
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the rise of the egoistic tendency, as it can be supposed, 


through the attainment with personal efforts, would mean 


a claim of Brahmanasmi (I Brahman am). But Guru poets 


have never liked it and on the other hand they are always 
humble and are virtually the slaves of the Master. 181 
The true disciple according to them is he, who, sells 
his mind to Sat Guru (Man beche Sat Guru ke pass). 
Jnan, no doubt, can lead to salvation, as it 
is believed in Monism of Sankara. But even if the real 
Ani is attained and apparently no distinction between 


the subject and ebject is left, still, it seem rational 


from the nature of Jnan, that the knower mist have an 


idea of having known perfectly the object. This idea“ 
shows that the subject is different than object, though 
he has gained complete confrontation with that. That 
is why the yearning of Guru poet's, as Bhaktas, is not 
satisfied with only knowing Him, or with confrontation 
only, but they want to logse themselves in the Higher 
self completely: 

* As the water dissolves in other water, 


Similarly light (of soul) dissolves in 138 
light (of Brahman)". 

Secondly, as true Bhaktas, Gurus have never 
tried and requested for salvation at which Jman is aimed. 


They always long for constant and undisturbed absorption 


131. Suhi,Me5. 
132. Sukhmani; M. 5. 
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in the deity. Out even if the condition of salvation 


is to be pre-supposed as an ideal of the Sikh Gurus, 


they never strive for personal salvation, whereas through 
Jnan it can only be personal. 30 much so that whenever 


there is a prayer from Guru Sahib, it is mostly in 


plural: 


“Save as you like, we have come to you (Prabha), 
feet, 
We commit mistakesday and night, Hari saves 
our honour, 
We are children and you areGuru, father, 133 
advise us for the right." 


Another reason for not preaching Jnan as a 
final method is that it is dry in nature. The discur- 
sive Jnan is an intellectual pursuit whereas Bhakti is 
an emotional and resultantly the former is dry and the 
later is rapturous and full of eestasy. And, so, it is 


natural that Jnan cannot fascinate except a few, whereas 


Bhakti, being an emotional sublisat ion through emotional 


relation or attachment is most convenient. and natural 


in adaptation. 136 


By this it cannot be concluded that 
Bhaktas of medieval India, who advocated Bhakti of one or 


the other type, were unable to adopt Jnan as the method. 


As far as the nature of Bhakti of a Sikh Gums is con- 


cerned, it is not enkindled without Jnan, as it is not 


inactive without Karma. It is something which emanates 


133. Asa;M.4. Chhant. 
134. "The way of devotion, the Bhakti Marga is 


accessible to the goor and illiterate, to 
the high and low", S. Radha Krishanan; 
Recovery of faith; p. 161. 
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through Karma and is sustained by Zan, But they adepted 


and preached Bhakti and the secret, if any, of thie 


adoption lies in the social ideals they had te build. 
BHAKTI - A SYNTHESIS 


| Method of salvation in a particular system or 
creed corresponds to its concept of God. The above nen- 
tioned traditional methods which have originated and 
grown in a particular system have a different concepts 
about Godhead. Obviously this distinctive con ept would 
formulate a distinetive approach ani would determine the 
method to be practised. These concepts really play a 
great formative role in building and popularising an 
independent method. For instance, Yoga system which is 
different and independent method, has a different concept 
about the same reality, and apprehend it in a different 
manner 

In fact, it seems apparent from a close exami- 

nation of the traditional mthods, that Bhakti, Jnan, and 


135 
Karma have nothing different but are the exertion of 


different faculties of the same human composition. Jnan 


ia the exertion of mind, Bhakti of the feeling and Karma 


of the will. These three faculties enjoy a distinctive 


apprehension of the ultimate reality in power (Karma), 


135. The fourth method 1.e. Yoga is dropped here 
only because it is considered an allied 
method, See 8. Radha Krishanan, Gita—p.T4; 
Bhagavad,Gita p. 56. 
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wisdom (Jnan) and Love (Bhakti). Whichever faculty in 


a religious leader or a group of pioneers predominates 
the others, the corresponding method is selected, 
naturally, and the followers are advised to adopt the 


same. The tiurus apprehended the supreme reality through 


the exertion of the facuity of feeling and so God for 
them is wholesome love. A kind, sweet and loving picture 
of God is depicted in their poetry, a projection of 


their emotional attachment with Him as fifth Guru says 


"He does not evaluate us qualitatively and quantitatively. 
He only cognises His own greatness, takes only that into 
account and therefore, protects us, changes us for good. 
He is ever gracious (Sad Meharwan) . 130 

As God in Sikhism is an embodiment of love 
and kindness it is obvious that the only authentic 


method for Guru poets is Bhakti. Bhakti in them is an 


attachment of extreme love and a deep sense of dedica- 
tion. They have advised their votaries for complete 
self-abnegation in the spirit of extreme pietism, which 
culminates from continuous and undistrucbed love and 
unshakeable faith. Their advocation about it, as the 
only valid method, can be clearly seen in the words of 


fifth Guru "Plenty of wise people are drowned without 


Bhakti." 19? Guru Nanak has claimed “Even if lakhs of 
136. Translated by Dr. Mohan Singh Diwana, Sikh 


Mystie isn, pe 25. 
137. Sar ang; M. 5. 
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Karmas are performed, it vould not compete the renenber- 
ance of the Nam of Hara.» 19 "Oh! Nanak, A person 
without the love of Bhagwan, should be called dead“. 139 


This emphasis on Bhakti and its essentials ia so evident 


in their poetry, that almost every second line would 
expound ene or the other aspect of it and would olearly 
reject the use of any other method. A bath in the holy 
waters, fast, re discipline of senses (temperateness), 
Karmas, sense of duty (Dharma) and worship, none of these 


would bring any needful result, because without Bhava 


140 


Bhakti, these all plunge into duality." The stress 


upon an unalterable love, an undivertable struggle for 
its attainment and an uaquestionable faith in Him and 
His love is well defined by Guru Nanak, when he says:- 


0 wan, how canst thou obtain emanicipation 
with love? 
Through Guru's words, shall He manifest 
Himself within thee 
and grant the treasures of devotion. 
O* man, love God as lotus loves the water; 
The more it is beaten by waves, the more it 
unfolds itself; 
Having recsived its light in water, it dies 
withont it. 
O' man, love God as fish loves the water; 
The more the water, the sore joyous is it 
and content in mind and body; 
Without water livegth not for a moment, 
God knoweth its heartache. _ 
Of man, love God, asthe Chatrik loves the 


rein; 
138. Sri Raga,Met. 
139. Gauri: Bawan Akhar i; M. 8. 
140. sri Raga; M. 1. 
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The tanks full, thellands green, are of no 

avail, 
Without a single drop of rain (res above. 
O“ man, love God as the Chakvi loves the 

sun 
Sleepeth not for a moment, liveth close , 
to what is so distant." 4, 
(Sri Rag-M. 1.) 


The attachment with Bhakti, in Guru poets is so deep 
and door tant that they cannot ef ford even to dream of 
another technique as valid. There is a de and un- 


shakable faith in Bhakti and its competency and an 


equally foree ful reluctance towards every other wm thod. 
Guru Sahib goes nme this extent in affirming the faith 
in Bhakti and disbelief in every other method that he 
says “Burn all such conducts, which help in forgetting 
the beloved. 0“, Nanak, the only best is the love with 
which the attachment with Master is ef feet fully preser- 


142 


ved." They are so enphtintio in advocat ing Bhakti 


that they become boundlessly pasai onate and say ‘without 


the practice of Bhakti, devilish is the world." 43 


By this it cannot be concluded that Sikh Gurus 
have totally rejeoted the use of other faculties but, on 
the other hand, they have tried to offcr am ideal of 
perfect, integrated and harmonised development with right 
exertion of every faculty. What they mde 18 an estab- 
lishment of the supremacy of Bhakti. They preach other 


141. Translated by Sewa Ram Singh; The Divine Master; 
142. Var vadhans, M. 4. Shaloka M. 1. 
143. Gauri; M. 1. 
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methods to support and strengthen it. "The extension 
of grace is linked" says Cunningham, "With the exercise 
of our will and the beneficent use of our faculties." **4 
Thus their acceptance is with a change in the sense of 
every method which differs, deliberately, from that 
of traditional. 

For example, Yoga is definitely a method to 
control the inner and outer senses and sublimate the 


self with bodily postures. The ultimate aim in it is 
to awake the Kundelini, and to rise it to pass through 


different circles (@hakras) in order to stain unifica- 
tion with Shiva. At this place, that is, when the energy 
reaches the tenth way, the nectar trickles down which 
Yogi enjoys. A mention about energy is also found in 


the poetry of Sikh Gurus and it is called Lotus (Kamal). 


But here instead of bodily discisline the act is comple- 
ted with constant reflection (Manan) upon Brahman. They 
give no importance to these bodily disciplines. At 
first these cannot, in any way, be connected with the 
sincerety of mind, secondly, it is more for livelihood 
than meditation in the real sense. This rise of energy 
and the union of Shiva and Shakti, where the nectar is 


enjoyed, Guru Sahib has described it in his own way:- 


I. Bi uu ala, 
144. C/F Sew Ram inch; p. 251. 
4 
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"The Lotus is turned upward; 
By reflecting upon Brahman, 
The stream of nectar is trickling in the 

tenth way; 
Murari Himself is controlling the three 
regions (tribhavan)." 


145 

Sikh Gurus have clearly described *Truth is 
apprehended only when His grace is gained" and then the 
resultant i.e. pure, truthful and "*Gotwardnman will 
always be disciplined*.'*® nat is how Yoga, with all 
its effective contents, idgiven another colour in the 
poetry of Sikh Gurus and the whole of it iaéhannelised 
in Bhakti. 

Karma is 4 practical reality and has equally 


great importance in life. A body, rich with life, cannot 


be abstained from activity. Sikh Gurus have, as nen- 


tioned above, always emphasised an active life. But 
here it is not to perform to please gods, so as to be 
blessed with rewards. Karma in them carries an ethical 
value, more than anything else, even the divine bliss. 
It is, in them, for the development of the self, so as 
to be cautious about the worldly faseinat ions. Role of 


Karma in Guru poetry is nothing except building a really 


ethical man ani strengthening his devotional intensity. 
Traditional form of Karma included in the 


Karma~Kanda are to worship gods, to organise Yagya etc., 


but Gurus have not accepted them at all. In them, it 


145. Raga Gauri Gaweri M. 1. 
146. sri Raga:M.1. 
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is a source of bondage ani a devotee should rise above 
and only seek for His Grace. An advice from Guru Sahib 
goes in the words, 0“ learmd, sing the attributes of 
the Nam of Rama, because the pursuance on the Karma- 
Kanda is unable to destroy the ego. 0, learned, with 
this, you will abide in your original home safely.“ 147 
But the Karma done in consonance with realisation of 

the supreme reality are not condemnable. 0 brethern, 
selected Gurumukhas realise Him and to be absorbed in 
Karma without realising Him is just to logse the meaning 
of 111.148 What is evident from the nature of Karmas, 


advocated by the Guru poets, is that the Karmas with a 


sense of devotion are not ineffective. So, the Karnmas 


which only intensify the feelings of Bhakti have found 


place in them. Wherever, in Guru poetry, there is a 


description about Karmas and their utility in the true 


life, they have firmly declared that Karmas which are, 


by their nature, in accordance with Bhakti are acceptable 


to them. In this way these become one of the sources to 
develop Bhakti. An other reason of prefer ing Bhakti to 
Karma is that, with the passage of time, in India, This 
theory is replaced by blind belief in Super-natural 
powers (ag) 


147. Ram Kali; M. 5. 
148. Sri Raga, M. 3. 
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Jnan, is well popularised by the Upnishadio 
sages as an independent method and in Gurus too, as 
stated above, it has much utility in the pursuit of 
final aim, but they have not accepted it in the prevalent 


traditional form. Guru poets believe that whatever we 


„ 


know is not a self achievement, but is invested in us. 
If we go a step further and pene€rate into the real 
nature of Jnan, we will find that it is some thing of 
such an unavoidable necessity that it becomes indispens-~- 


able. Except from Bhakti, even in Lega and Karma system, 


Jnan is needful, but the difference in Bhakti and other 


methods is that while others take it as self-equipment, 
Bhakti takesit as a bestowed of the grace of the Lord. 
"With the enkindling of light, the whole is enlightened. 
Guru has unveiled the Jnan wi thin. 149 

The ideal of a real Jnani is put forth by Guru 
Deva in the words, *Nanak, writes how a knower should 
be? First he should recognise the self and then realise 
the same. With the grace of Guru, he should comtemplate. 


Only such Jnani would be acceptable to the ultimate 
150 


authority.“ In this way, the whole context of Jnan 


is changed and isbrought under the authenticity of 
Bhakti. Aan, which is attained or unveiled only through 


the grace of God is nice, otherwise whole of it is ego. 


149. Gauri, M. 5. 
150. Sri Raga,Mete 
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This attitude of Sikh Gurus towards Jnan docs mot permit 


it to be an independent method and hence it is subjected 
to Bhakti. Throughout the Guru poetry, wherever its 
description comes, it is always mde clear that Bhakti 
is the sublime and otherg methodsare just going astray. 
Even if somewhere other methods are given, a descrip- 
tion,it ia always from the angie of Bhakt 1: 


„Most fortunate attains the philosophy of 
Hari lof Love), 
True love is with the worfd of Guru, 


Six philosophi es! ‘are being preached, 


The philosophy of Guru is unfathomable 
and unapproachabl e. 
With Guru's philosophy liberation is 
183 attained, 
True self, Same abides in mind. 
With Guru's philosophy, the world is 
liberated, 


If some one is attached to Bhava Bhakti, 
m, 


182 


154 


The death will not come near h 185 
0 Nanak, Gurumukh abides in truth.“ 


It is clear from the above quotation that Bhakti in 


Guru poets is supreme and mo other method is parallel 


to it. 

151. Samkhya, Yoga, Niyay, Vesheshik, Mimmansa 
and Uttor-Mimmansa (Vedanta). 

152. That is this Philosophy cannot be perceived 
through the adaption of any of these.G@ompare 
with "Self cannot be realised, except whom 
the self chooses"; Kh. Up. 162-23 

-“"“Aecording to the Peovle who believe in God 
Head, knowledge is attained only through the 
grace of Lord", Brahman Sutra 3.2.5. 

153. God. 

154. The actual used word ie Bhea-Piara. 

155. Asa.M.3. 
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It seems as if all the four methods are compe- 
tent independently and are equally valuable. ‘When the 
end is attained, all the four seem to join together and 
reach the same reality. Im fact, man is a complex being 
and all the faculties work in it at the same time to 
compromise a union. One faculty cannot be disintegrated 
and mde smooth to work independent of others, but it 
is a collaborative effort and achievement. Sikh Gurus 
put this idea in another way. They do not claim that 
true and divine Karma, suprewe Jnan, supreme devotion 
and perfect trance in Yoga, all are contrary to each 
other, but they have preached that all these are supple- 
mentary. They have formed a unique synthesis comprising 
all the methods. When they believe ix are systems, 
six are teachers and six are their teachings, but the 
teacher (Guru) of all the teachers is only one and these 
variations are His torne® 86 hey have brought a sublime 
unity but with one difference of making every other 


method complementary to Bhakti. 187 


It too should be 
done with a sense of purity and divinity. No motive, 
should be behind the performance of any method, because 


the Guru's concept about these classical methods is 


156. Asa;Me1. 
157. Mine (GuguNanak's) is Bhakti rooted in Karma 


and flowering into Gyana. All these are 
vitally related ami thus are united, give us 
the idealistic synoptic view, Dr. Mohan 
Singh Diwana; A History of the Panjabi 
Literature, pe 29. 
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considerably different than that of the orthodox Hindu 
concept, though it is evolved from it. So, as far as 
the question of emphasisis concerned they have chosen 
Bhakti to preach and have deliberately asked their 


devotees to renounce every other mthod and stick to it. 


158 
Salvation is of five kinds and it is a state 


of being free from the miseries of the world and of 
abiding in Divine Bliss. Here the man is free, fearless 
and beyond all the bonds of the world and He enjoys 
complete tranquility, peace and calmneas. lle is in the 
regions of all-love and all<sweetness and enjoys the 
Divine presence, but for a fixed period and then again 
he is reverted to the world. For its attainment, the 


most dominating method is of doing the good Karma because 


every Karma must be repaid with its oorresponding fruits. 


This theory of Karma predominates so much so that with 


the advent of Ruddhism, and expansion of Tantrika sects 


it became almost the only method to which most of the 
people were attracted. Of course, it awakened the Indian 
mind and inspired it to recognise its potentiality of 
getting Nirvana with its own efforts and not to depend 


158. Sayujya, Salokya, Samipya, Sarishatya and 
Sarupya. 
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upon any other external force, it might be divine or 
worldly, but as a result the whole process became indi- 
vidual and the efforts became self-centred. The man is 
concerned for personal salvation and the whole course 
of action is for it. Though this self-centredness is 
always 1 every human being, yet in this part i- 
cular period of Indian history, this tendency became more 
powerful. It may inspire lust to rise, establish supre- 
maay upon others and govern them, or to realise personal 
inadequancies, in both the ways it is harmful, because 
it results in an isolation from society. Secontly, 
dreadful scenes depicting the fruits of bad Karmas that 
is sins,effeot the mind and reduce it to inactivity. It 
always takes itself as a victim to the rewards of tad 
Karma and thus plunges into helplessness. The idea of 
being punished for a Karma over~shadows the doer and 
the spirit of life almost exhausts. This idea dominated 
the Tantrika sadhna& so much so that there was a partioular 
type of mantra, called ‘Akilkarni' mantra, the repotition 
of which would draw out all the screws of sufferings and 
miseries. 

The idea of being pumished for bad Karmag is 
available in Guru poets also and is evident from the words 


159. Finite minds are, indeed, marked from their 
origin with a self-centredness which is 
disastrous in whatever degree it persists. 
William tenple;— Nat Man and God, p. 416. 
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that man committing sins will not find aw saviour ani 


will have to repent upor these . 10 But, the idea of 
punishment is not so dreadful. Primarily because the 


traditional theory of Karma, is not acceptable to them 


and secondly because the supreme power, the only competent 


force, under whose will the whole Karmas brim the fruits, 


is kind, generous and gracious in them. They have no 
worry of undergoing the punishment, because God for them 
is areas saviour. He saves not because of the good 
Karmas or because of any com ession, but it is in His 
nature. “He does not care" says Guru Deva "For ay virtues 
and sins, keeps me in His own embrace and thus no hot 


161 "Whoever 


wave (misery) touches me. Such is His nature". 
comes for His shelter, He embraces hin, such is the nature 
of uaster“ . 162 the man or Bhakta in Guru-poetsis free from 
all worries, fears and punishments as a result of the 
deeds. They explain it beautifully in a symbolic way 
through the relations of a generous father and ignorant 
child. The ignorant child commits misdeeds many times, 


but the father simply warns and again gets him into his 


embrace. 183 They never emphasise the sufferings and 

160. The doer of sins, no body will be your friend 
and so you, always, will repent,- Bihagra M. 5. 

161. Sri Rãga; M. 1. 

162. Bihagra, Chhant. M. 5. 

163. Sordh , M. 5. 
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miseries and do not depict the diabolical scenes to 


frighten the Sadhaka but they always see the bright side 


and tell that every sort of sins will be washed away 
with the repetition of Nam (Marie mat papam ke san, 
Uh dhope nawen ke rang - Japuji). 

The whole above mentioned process of thinking 
or the angle of perceiving the results of Karmas reflects 
their concept of salvation. When they do not care for 
the undesirable fruits of the deeds, they would obviously 
mot care for the rewards also, the most valuable among 
which is the salvation. This does not mpan that word 
salvation (Mukti ) is not available in them. They have 


used it many times. 164 


But their attitude towards it 
is different. They have clearly indicated: The man, 
who is bent on perceiving Hari, does not eare for salva- 
tion.» 455 Salvation in them isnot the ultimate ain, as 
it is generally believed in many systems. Contrary to 


it, they believe that salvation and the place (Baikunth). 


where the liberated people (Mukta) dwell, is nothing 


for a man who is after the perception of wari. 186 


Their 
suprene aim is to enjoy the presence of the sweet-heart, 
constantly and uninterruptedly. They want to 10% 8 


e 
themselves in the supra~selt for ever and because the 


164. Mari, M. 1. Sohla 1. 
165. Kalyan, M. 4. 
166. Asa Ghar 5; M. 1. 
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salvation, of any kind it may be, is for limited time to 
enjoy, so they have discarded it. The continuous remem 
brance and service, which brings Him in the grips of 
human heart is their aim and a mthod to achieve it. 
Salvation is a sort of impediment init, so they do not 
like it and hence they do not preach it. They have shown 
indifference towards worldly riches and paradise and have 


167 


yearned for love of the loveliest only. To be in the 


dwelling places of Devas (Gods: like Indra or Shiva), for 


them, is just to be tortured by the intolerable heat of 
the lust which remains disconten@ed even by the highest 
achievements. The natural ease and coolness of the soul, 
after destroying the superstition and miseries can only be 
attained through the continous rememb¢rance of the Master! °° 
The paradise or heaven, Swaraga or Baikuatha as 
called in Indian tradition is a place where the emanci- 
pated spirits abide and it is a common belief that it is 
a different sort of abode than this nominal world. But 
Guru poets, being the real Bhaktas, do not agree to it. 
Their ultimate aim, not being some sort of salvation, 
but being the Bhakti of the Deity, they always seek for 
a place where their Lord is being remembered and sung. 


Their paradise or Baikunth is the only place, which can 


help and inspire them not to forget Him even for a while, 


167. Gauri Bawan-Akhari, M. 5. 
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the place which inspires them to remember and to sing 
about Him and tbe keep Him always abiding in their heart. 


Guru Deva says "The Baikuntha is there, where Thy praises 


are being sung 169 Or "Wherever molly people dwell 


ie 1 170 
then, is a Baikuatha.* 


Thus the whole concept of sal- 
vation is changed and revolutionised. Their paradise or 


Baikuntha is not something away from this world but is 


in this world.or in other words, every part of the world 
is a Baikuntha, provided the holy people are remembering 
and singing His Nam there. So, in Guru poetry, wherever 
the temptation of salvation is desoribed171 it is not 

to transcend the world, but to live in it while being 

a spiritually elevated person. Thus culminates the idea 
of Jiwan Mukta, a person liberated even while enjoying a 
worldly abode. 


SPECIAL FEATURES OF THE BHAKTI OF GURU POETS 


Bhakti for th: Gurus is a purified emotional 
attachment (Shudh Ragatmik Sabandh), a touch of the soul, 


a state of purity and mental expansion and to be free from 
all worldly ties, a continuous and undisturbed inter- 
merger of the two selves and a constant contemplation in 


meditation. Simplicity, purity and loftiness of character 


169. suhi, M. 5. 

170. Ibid. 

171. If somebody thinks over the thought „pesftfes; 
0, Nanak, he will attain the mpreme position. - 


Ramkali M. 5. 
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and full realization of the self and the Supreme self 
is the Bhakti of Guru poets. Guru Namk has said about 
an adherent of Bhakt 1: 


* bose — 
"He pepe al to realise that Atma and 
Paramatama (Supreme Self) are one, and 

thus the duality of mind should be finished. 

He can be attained with the grace of Hari 

and thus with the attachment with Hari, 

death does not access.” 172 

No doubt, the idea of Supreme being as the 
only ultimate reality has ever been realised and thoroughly 
acknowledged in Indian Bhakti tradition, but, still the 
confusion over deciding the ultimate reality as the only 


adorable deity in Bhakti could never been ended and so 


the different sects, which followed the path of Bhakti 
adopted different gods, known as the different forma of 
the same Supra-Personal Brahman, for the purpose of their 
practical worship. As a result of this confusion the 
different sects like Shaiva, Shakta, Vaishnava, Pancratra 
etc. found different gods, which crept into their respec- 
tive creeds and enjoyed the confidence and reverence of 
the votaries. The confusion did not end even here and 

we find that even in one sect many sub-sects arose and 
the respective gods of the sects again suffered a split 
and many forma of the same came into existence to command 
the worship. For example, we may examine the object of 
worship in Shaivas and Shaktas, originally the same sect, 


but later on divided into two sub-sects. In Shaiva-sect 


172. bnanãsar i, M. 1. 
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the object of worship is lord Shiva, regarded as the 
ultimate reality, but Shaktas worship is accorded to 
Shakti (energy) of Shiva. It asserts that both are 
impartable and Shakti is the activity of Shiva. The 
aim of the Shaktas too is also to apprehend the Shiva, 
but instead of the direct approach to it, they reach to 
him through his Shakti. Yet the difference in approach 
is made and in the words of Guru Nanak it is just to 


"serve the maid (Shakti) and ignore the Master.“ This 


act brings no fruit as the churning of the water does 


mot bring any butter. 175 


Similar examples in Guru poetry 
are innumerable. This temiency of split ing the deity 
into many forms and names covers almost all the history 
of Indian Bhakti tradition, which ranges upto Guru- 
period. While talking about the age of Guru Nanak Prof. 
Indubhushan Bannerjee,a renowned historian, writes "In 
his age the idea of unity of the Godhead had practically 
disappeared. Avtaras and divinities, prophets and saints, 
pirs and dargahs obsoured the vision of nan, dividing 
them into irreconcilable and often actively hostile 
groups and destroyed the very bed-rock of all the true 
religious belief. In the mind of Muslmanm, the prophet 
had come to occupy a position almost equal to that of 

the Lord Himself, and in practice even superior to Hin. 


Among the Hindus the worship of Avtara and divinity for 


centuries had practically destroyed all sembl ances of 


173. Gauri. Mele 
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174 Sikh Gurus could not 


the unity of Supreme self." 
reconcile with this attitude of the history, which was 
equally prevalent both in Hindus and Musalmans, the 
two main classes of the Indian population at the time 
of Guru Nanak, and they deliberately rejected this idea 
of according worship to many gods. They renounced almost 
all the deities in the field of Bhakti and recognised 
only one God, Supreme truth, as their true and adorable 
deity and preached the same. 

"Why should we meditate upon the second, 

Who is subject to birth and death. 

O° Nanak, meditate upon the one, 178 

Who prevades in waters and lands." 


Thus Bhakti of the Guru-poets is of absolute monoistio 


nature anc of formless and ever-living God. 

In Indian tradition, plenty of the mthods 
for salvation have frequently been advocated and even 
in Bhakti, many types or kinds, as explained above, 
are described. All these types of Bhakti come to the 


same point at the highest stage. Every type of Bhakti, 
no doubt, has a collective value when, at a stage, it 


is sub-planted in another type of Bhakti and so the 


process of sub-plantation into each other goes on until 
the alm is achieved, yet every type in Indian Bhakti 
tradition, is not debarred from its individual consi-~ 
deration. And individual type of Bhakti is also known 


174. Evolution of the Khalsa, Vol. fe pe 99. 
175. Gauri. M. 1. 
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as an independent path to gain the real object and in 

spite of the cohesive elements in every type, an atti- 
tude towards particular type, as an independent method, 
has also found encouragemente A salient feature of the 


Bhakti of the Sikh Gurus is as indicated above, that it 


has never been divided into types and has always been 
followed and devoted as an exclusively composite unity:- 


"The Jiv va who is devoid of the Bhakti 
of the ord, is like a dog or a swine." 176 


Sikh Gurus have advocated or preached that 


except Bhakti, there can be any other successful method. 


They believe that many are the methods and all these have 
equally been practised throughout the ages, but according 
to them, only Bhakti and that too only Bhava Bhakti, 
emotional attachment or Bhakti through love directed to 


God, is a method which leads to the ultimate aim. Guru 
Nanak in his Asa Di War describes "All the four Vedas 


have recovered truth, because four thoughta (methods of 
salvation) are revealed by their study, but if one 

sticks to Bhava Bhakti, humbly, only then he can attain 
liberation.*!"7 


In his Gauri Guareri, Guru Nanak has 


made it clear that except Bhava Bhakti there is no other 


method. 
176. Shaloka, M. 9. 
177. Asa di Var. M. 1. 
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"Without Bhava none will cross the rivers 
(of matter), 
As fire purifies the Dhat (gold, steel eto.) 
Similarly Bhava of Hari washes the dust of 178 
bad mentality.* 

So, a close study of the Guru-poetry reveals that the 
special feature of their Bhakti is of being a composite 
unit and the only competent method. 

For the development of emotional attachment 
with deity, they have not depended upon any means already 
preached. As deity is one and Bhakti is also one for 
them, similarly means to develop the sense of Bhakti is 
also one and that is to meditate on Hie Nam. nue 

Guru poets have much to say upon Bhakti as 
independent, the only and competent technique and they 
have never hesitated in emphasising its supremacy. Shakti 
for them ia an acquisition of the mind, and mind, as it 
is in its strength, exerts to achieve it. It has to 
undergo through many disciplines and to govern many 
instincts. Man is the supreme creation of the Supreme 
being and it emerges out of Him in His own image and is 
the Lord in the world of animals, but it is never higher 
than animal if it has no control, at least, over his own 
self. Man is supreme in the visible world only becaise 


he is endowed with an eiement of conscicusmess, or in 


other words, consciousness in sublime, through which he 


178. Gauri Gaureri; M. 1. 


179. Gauri sukhmani, M. 1. 
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can achieve control over ordinary senses. If man does 
not inherit this quality or has not acquired it with his 
own efforts, it would be difficult for him te proclaim 
himself as amm. "Gurumukh is always with self disci- 
pline. 180 Self discipline also takes to the realisation 
and is more important for a Sadhaka. It will enrich him 
with the spirit of detachment from the world, and along~ 
with it, an attachment with the God. This two-foldness 
of such an intention is well defined through a symbol of 
lotus. Its root is in the dirty water, it gets much of 
its nutrition from it, it springs out of this dirt and 
remains rooted in the same, unless it is plucked, but 
still it will mot allow the dirt to touch and detain its 


upwardness. In Bhakti of Sikh Gurus, it has hever been 


made necessary to renounce the world, to abstain from 
the hard realities of life as lotus never runs away from 
dirt, but contary to it, it has always been advised to 
live and exert in the world. It is an unparallele@ and 


uni que feature of the Guru's Bhakti that in it this 


world of fleeting objects is never undervalued in the 
sense of an hinderance on the path of Bhaktas. Bhakti 
is, in fact, a softening of the heart ani it melts. 
When the senses come in confrontation with the things 
which are of fleeting characteristio or under unceasing 


change, these will automatically realise the futility 


180. Sri Raga, M. 1. 
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of these and will strive for reverting themselves, more 
strongly, from attachment to detachmant. What is needed, 
te the intention of the mind and then this world will 
provide material for its expansion. It will eventually 
feel the uselessness of the worldly objects, and will 
impely the self to rise with equal force over the finite 
objects. Thus, in Guru poetry the emphasis is not on 
undervaluing the world, but on developing the spirit of 
detachment. To renounce it, will not bring any fruit, 
while living within it and having a detached mind will 
be of — 4 use. | 

Tiagna Tiagan nika, kam, krodh, lobh tiagna. 181 
While living in the world, to be strongly attached with 
God is the only sign of renunciation. So called renun<- 
ciation i.e. physically away from the world is just an 


act of hypocrisy. 182 


This is how the Bhakti of Guru 
poets rise above the acts of show. 
This two foldmess in description is so frequent 


in Guru Bhakti, as revealed by their poetry, that it has 


essentially become a special feature of Guru-poets. For 


instance, they have analysed the two foldness of the 
nature of fear. Man is supreme and indestructible. He is 
pure Atma and ever living and so he 24 not develop a 
sense of fear in this world or from the terrifying objects 


of Karmas. Nothing cm bring any harm to hima, he is 


181. Maru.M.5- 
182. Asa; M-3 Chhant. 
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above everything. Essentially he is to live always 
under His fear that is His command. If the sense of 
fear is are or subjected to God the Bhakta bem mes 
virtually fearless because his dependence is upon Him 
or in other words he attains the supremehood and all 
the fears must vaniah by this. Guru Nanak says "To 
be in His fear is to be fearless, because 4Snakta attains 
the position of his deity.“ 183 nis is flow Gurus have 
not excluded or ignored any angle of the human being, 
which determines his worldliness and which cannot be 
gublimated. Acoepting the weaknesses of ordinary man, 
they have tried to gradually educate and convert these 
weaknesses and for that they have depicted both the 
sides. They have tried to change the content of the 
form and have made the Bhakti most authentic and natural 
method. 

Bhakti of the Sikh Gurus is an attachment 


through love (Prema-Bhakti). They are indifferent 


towards almost all the other methods. No method is so 
valid, as an emotional attachment with deity. This 
extreme pietism in Guru's Bhakti is the only character- 


istic, which predominates all the other mthods. When 
the question of apprehending the mipreme reality arises 


before Guru Nanak, he clearly indicates that it is 


possible only through prema-Bhakti. 154 
183. Gauri;M.1. 
184. Without Bhakti Sat Guru is not apprehended, 


Raga Bas ant, M. 1. 


Sri Satguru Jagjit Singh Ji eLibrary NamdhariElibrary@gqmail.com 


~186—= 


It has ever been assumed, in moat of the Indian 
methods for salvation, that body or matter is neglectable 
and an attitude of negligence towards it would strengthen 
the mind and the liberation would be easier. Dody, 
according to then, is just a vanishable thing and it 
does not deserve any care from the mystic, because any 
care towards it would create more impediments in the 
way. But in Guru-poets it has equally been regarded 
valuable for the accomplishment of Bhakti. They have 
stressed the inter-relation of mind and body and have 
taken in a composite unity, from which the absence of 
any part of the two can scatter the whole structure or 
at least it can weaken the urge towards Bhakti. Life | 
and purity of the both mind and body is indispensable 
in Bhakti, according to Gurus, beoause a religious mind 
can only be developed with pure and healthy body. When 
the emphasis on purification of mind 18 laid the body 


has also attracted their attention. Body cannot be 


purified, without the prema-Bhakti of Hari, 185 says Guru 


Nanak. This is a significant feature of the Guru's 
Bhakti in which body as a whole is respected and the 
inter-reliance of its different parts is stressed. The 


idea of purification of body, for Bhakti, indicates that 


Gurus are of opinion that these two are inter-related. 


An effect on the body affects the mind and on mind affeots 


188. Sri Raga; M. 1 
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186 


the body. “Mind and body are coloured with one colour 


and that is of Goa," 157 says Guru Airjum and confirma the 


view that even the bliss is enjoyed by both, mind and 
body, simultaneously. Another aspect of the Gurus teach--- 
ings of having bath in early hours of the mornim tone 
indicates the same fact that the purification of the body 
effects mind." Take bath and remember your God, your 
mind and body both will be healthy", says Guru Sahib. 188 


Another special and distinctive feature of Guru 


poets' Bhakti is that, it is not an act of knowledge only, 


but an act of deed also. It mot only gives the knowledge 
of the object,of adoration, but alee enables the devotee 
to enter its heart and submerge the self into that. 
Knowledg: has the importance in their Bhakti, only upto 
the point it shows the path and sustains the sense of 
devotion, but the real action begins after this and that 
is how it can be inferred that Bhakti for them is not 


static in nature, but a dynamio force in itself. It does 
not only urge the mind to strive forth but almost all the 
human activities like sleeping, eating, hearing and doing 


186. For through pain of the soul the body is heated 
in torment like water in a pitcher by a glowing 
ball of iron", „ John J. Meyer; Sexual life in 
Ancient India, p. 238. 

137. Gauri Sukhmani.M.5. 


188. Sorath; M. 58. 
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anything are the acts even in which the Gurus have related 
the enjoyed union of the divine self or have longed to 
achieve this union and whichever of these is not actively 
engaged in progressing towards Godwardness is useless. 


"Useless is the ear which hears other's inf ang 
(Ninda), 
Uselessis the hand which smtches other's 
property. 
Useless is the eye which looks for other's 
women's beauty etc. 
Useless is the tongue which indulges in the 
tastes of meals. 
Uselessis the foot, which runs for others 
destructions. 
Useless is the mind, which is attracted by 
greed. 
Useless is the body, which does not work 
for others welfare. 
Useless is the sense of smelling (mose) if 
it is after bad smell. 
Without understanding, every thing has become 
_ useless, 
O' Nanak useful (successful) is the body which 99 
is busy in meditating on the Nam of Hari." 


All the sense organs are supposed to be active in approach- 
ing the truth. These are treated as faculties endowed 
with a positive and dymamic force and the essential 
requisite is to put them into right directions. 
"Make thy feet of fear, 190 hand of emotions,., 
8 and eyes full of 10ove, 
Nanak says, 0“ wise lady, this is how you can 
meet your husband (Brahman) .*/7 
The part of the body are condemmable, only when they do 


mot act in the right direction. The Bhakta should not 


189. Gauri Sukhnani, M. 5. 
190. The word fear ( Bhai ) does not convey the literal 


meaning in Guru poets. Here the word means the 
fear of not being in union. 


191. Majh «i Var. M. 2. 
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mis-apprehend them taking them as objects of hinderance, 
but he should train, educate, and develop his mind in 
such a way that it may give them a right and needful 
guidance and put them on the right path, which Guru 
Amardas, in his Anand Sahib, has depicted. 

This characteristic of being dynamia is preva- 
lent in Guru-poctry. The Sikh Gurus have never liked to 
escape from the realities of time and have always stood 
firm in response to their demand. Their stress is on 
building a dynamic character and a personality with a 
spiritual basis. They have always tried to overthow the 
outer garbs in order to expose the conduct of glittering 
things. Thus continuity and spontaniety are the main 
features of their Bhakti. ‘Many are the disciplines for 


wind and brain and many are the philosophical speoula- 
tions revealed by the Vedas. Many are the bondages of 
mind to which Gurumukh supersects. But all this is 
inferior to truth, whereas the truthful living is the 


supreme.*??2 


It is so evident from the emphasis on build- 
ing a strong and ethical character, pregnant with the 


possible spiritual qualities. Bhakta of Guru peets is 


static meither at a particular achievememt nor in the 
end, but there is a spontaneous development, which denotes 
its dymamic characteristic. 

Another aspeot of the same view is that Bhakti 


according to Guru poets ismot an achievement without 


192. Sri Raga. M. 1. 
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exertion. Im most of the Bhakti scriptures it is expressed 


that Bhakti is most matural and convenient method for the 
attainment. It is not only natural but easier also and 


can easily be followed, because in it Bhakta does not 


need to master the intricacies of the different kinds of 
discipline, nor he has to exert for an acquisition of 


discussive knowledge, because Bhakti is not a dry persue 


of knowledge, but on the other hand it idan emotional 
attachment. Here Bhakta enjoys the warmth of God's 


embrace and remains ever in bliss. In it Bhakta is simply 


to assert that he is with, for and from God and that is 
sufficient. But Guru-poets do not believe and take Bhakti 
in the sense that it is so easily attainable. They agree 
to above arguments that it is most natural, in accordance 
with the human emotional set up and voluptuous also, but 
the main characteristic, which determines a Dhakta as an 
actual and sincere Bhakta is to master every other sense 


and to live pure among impurities. Bhakti is just "To 
193 


die for a word", To die not in the empirical sense of 
the word, which is not so difficult, but in the mystical 
sense of the word. As is explained in the following lines, 
Bhakti (according to Gurus) is im fact, a complete 


regeneration or rebirth of the Bhakta. He has to subdue 


his sensual instincts:- 


193. "Bhakti is attained by a man who dies for 
4 word" : - Majh; M. 3. As hat padi 5 
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"To see without eyes, to hear without ears, 
To walk without feet, to do without hands, 
To speak without tongue, to die without dying, 
oh! Nanak it ie to meet the master, after 194 

| recognising his order." 


Such is the conception of Bhakti in Sikh Gurus and they 


have olearly indicated that it is hard to be a true 
Bhakta. To wear the religious symbols and live always 


in ego is not Bhakti, but Bhakti is to attach the mind, 
195 


which is rarely done’ is Guru Nanak's contention of 


Bhakti. Bhakti for Gurus is not to produce a weak mind, 


a weak and submissive all the time, as Bhakti is accused 
for by some modern thinkers, but a strong and determined 


mind which cam walk upon a sharp edge of the sword. Guru 


Amardas def ines the path of a Bhakta, as a path which 


is "Sharper than a double-edged-sword (Khaada) and thinner 


than a nair. 196 It is clear that Bhakti of a Sikh Guru 


is not an easily approachable aim but it needs a stre~ 
nuous and determined exertion of all the workable human 
faculties, ment il and physical, to attain it. 


Bhakti for Guru poete is not merely an act of 


worship. It is an understanding and spotless intention 


of the mind. In it the Bhakta is not only required to 


perform the Karmas, which are indispensable for Bhakil, 
but more emphasis is laid on the inclination of the mind, 


194. Majh ki var, M. 2. 
198. Raga dauri; M. 1. 
196. Anand Sahib: M. 3. 
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which cannot be confined to a few prescribed types of 
actions. The actions which strengthen the mind must 
be done, but in doing such actions, no consideration 
for fruits should be permitted to develop in the mind. 


Bhakti of the Guru's wilh not care even for the most 


desired reward, i.e. liberation, because in it too, a 
hidden desire of the Bhakta peeps and blots its motiveless- 


mess. “Men, with a desire of enjoying presence of Hari, 


197, 


does not request for liberation. The adherents of 


the Gurulk Bhakti, “will not have any desire for any fruit 


and will be busy only with the Bhakti i.e. in signing His 


Nam" , 195 says Guru Arjun, because they have realised that 


“without the remembérance of Hari, whatever action is done, 
199 


that goes useless." In this way, the doctrine of 
activity is interpreted that the doer should not indulge 
in seeking fruits of his actions, but all such desires 
should be dedicated to God, so that no egoistic conscious=- 
ness may enter his mind. 

When we ardto determine the special features of 
Bhakti or any other occupation of a particular group, no 
justice can be done unless we investigate into the func- 
tions that partioular group or society has before it to 
do. With it, naturally, our perceptive angle will be 
o hanged and we will have to analyse the mature of their 


197. Sar ang; M. 5. 
198. Sukhmani. M. 5. 
199. Bhairo, M. 3. 
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activities objectively. Guru poets are mainly preachers 


and to establish a unity of God and man was their main 
function, they were to continue with, and hence the same 
attitude is revealed throughout their poetical compositions. 


Much has been said about this function in Guru poetry and 


it has widely been acclaimedby the various scholars. 

This aim 1 be achieved with the development of 
religious feeling in society, the feelings which provide 
much stronger bonds to bind the society than any other. 

It is natural that the brotherhood in religion is 

stronger than that of any other brotherhood. Thus, the 
Bhakti of Sikh Gurus, combines in itself more the ethical . 
values, and does not introduce |: codes of practices. The 
Bhakti here, we can say, is an aid also which is utilized 
for the betterment of the humanity. They try to build 
afplatform, where the universal brotherhood can be 
achieved and the efforts can be mde to remove its miseries. 
Whenever, a prayer is offered, an action is done or a 
view is presented, it is always for the welfare of the 
humanity. Bhakti of the Sikh Gurus is an attachment of 
the mystics and it is experienced alike by the mystics 

of any caste, creed and country and that is why they have 
emphatically preached for making this experience, the 
basis of personality. So the Bhakti here is to provide 

a basis for struggle to change the prevalent thinking of 
the mam and to give him a common thinking to fight for 

the removal of the universal tyranni es of supereftitions, 
unegquality, immorality, insinceréty, materialistic outlook 
and lack of social integration. 
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The most salient feature of Guru's Bhakti, 
which covers almost all the errors and weaknesses of the 
mankind, is just to surremer the self before God. It 
will help the devotee to have confidence in Him, a oonfi- 
dence which will remove di 1 the fears, obstacles and 
errors and will guide him to proceed on the right path. 
Whereas Guru poets are confident about the val idi ty of 


Bhakti and they have stressed its importance, they 
equally recognised that even this Bhakti is not an 
achievement of the actions but is only an outcome of 
God's grace. A strange al lroundness is found in Bhakti 


of Sikh Gurus, when they say that Bhakti is invariably 


the only method to achieve the grace of Lord, but it is 


also a simultaneous truth that Bhakti too cannot be 


achieved without His grace. "True teacher (God) cannot 


be apprehended without Bhakti and Bhakti of Hari can 


also mot be developed without His grace,” 200 e Guru 


Nanake 30, Bhakti, which hy a logical conclusion, can 


be taken as an achievement of the self-exertion, is made 
just a gift from God in Guru poets and this attitude can 
safely be made applicable to their attitude towards 
everything belonging of the devotee. Guru Amardas has 
advised a devotee, taking him as a wife and God as a 


husband: 


200. Raga Bas ant M. 1. 
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“Recognise your husband, dedicate Hin your 
body and mind and you will fini Him from 
your own house (self) and He will vanish 
your all senses of ego. 0 Namak, praise 
worthy Suhagans (devotees) are those, who 


devote themselves every~day.". 201 
Guru Arjum has made it more clearer when he says:- 
"I have come to your feet, (Shelter) help 
me te meet in the way as you like. With 
your kindness, 0, Prabha, make me to do 
your Bhakti, so that the neoter of truth 302 


may be enjoyed.* 


201. Sri Raga M. 3. 
202. Majh M. 3. 
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CHAPTER 4 
BHAKTI ~ SADHNA 


SADHAN AND S \DHNA 


In all the Atheistie systems of Indian Philosophy, 
the deminant goal of every adherent ia to achieve complete 
identification with the supreme reality, to be untied fron 
the worldly ties and be liberated from all senses of 
duality. Guru poets also speak of the same. For this 
purpose a Sadhaka has to follow a particular type of 
conduct based on certain means, which make a particular 
type of Sadhna. In fact, the act of practising the means 
prescribed in a particular system can rightly be observed 
as Sadhna of that system and thus whereas Sadhan (means) 
is a Karma,the Sadhna is a Kirya. In Indian tradition, 


four prominent systems ; each of which has a particular 
type of Sadhna, the prevalent and though in the end all 
of them have the same destination, they seem to be alike, 
yet the practices are different and hence the Sadhna is 


different. 


A study of the poetry of the Sikh Gurus reveals 


that they were profoundly Bhaktas and so they would natu- 


rally adopt the neus which would help in strengthening 
their sense of Bhakti. There is an other dimension of 


the thought also, according to which, there is no need 


ior adopting and practising any means in Bhakti, because 


1. Karwa, Jnan, Yoga and Bhakti Marga. 
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it is purely a gift from God and can be bestowed with 
His grace, at any time. It is generally believed that 
it 4s impossible to gain the path of Bhakti with self 


efforts. It oan only be rewarded to a man whom He 
chooses and upen whom he showers his kindness. Man 
and its capacities are incomplete and incapable of 
doing anything which can result in the attainment of 
Bhakti. Bhakti cannot be done, but it is awakened with 


His grace. "It is received only if His grace isbestowed 
and all other wisdoms and practices put us in trouble" .° 
At another place, Guru Nanak says, "He cannot be 
propitiated with the different types of conduct . In 
Guru poeta, there is a great emphasis off the Grace of 
God. No effort can be fruetified unless God, with all his 
kindnesses, wills so, and here the Bhakti becomes 
virtually a gift from God. But still, the rational 

mind cannot stop here and it concludes that even to 
follow the path of Bhakti, not to speak of perfection 

in it, certain types of efforts to awake the self, to 
direct it towards the right path and to make a selection 
in the conducts to be followed, are indeed needed. God 


in Sikh Gurus is omnipotent and hence conmsetent te do 


2. „Indeed he, who believes that he has, by his 
life md character, deserved God's love is 
hardly worthy of it" < Sewa Ram Singh, The 
Divine Master, p. 260. 

3. Asa ai var; M. 1. 


4. Rag a Ta a; M. 1. 
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anything. He, with His grace, can make any mind to be 
aware about the spirit of Bhakti.” But generally, for 


this awareness, certain types of conduct are practised. 


Affirming this fact, Guru Nanak says "Bhakti cannot be 


attained without performing virtues."® It does not 
mean that Gurus, at this point, are fickle minded and 
there is some contradiction in them. In fact, they 
want to stress that, no doubt, Bhakti is resultant of 
some Sadhna, successful adoption of some means, still, 
successful adoption of certain means and prescribed 
course of practice, alone is not sufficient unless these 
are equally graced by Lord. 

There is another view, also, mostly prevalent 
in the followers of Guru poets, that God Himself des- 
cended on earth in the image of Guru Nanak. lie did not 
need the adoption of any method for the accomplishment 
of his Bhakti. All the accomplishments were already in 


Him. But all this seems to be an outcome of blind faith 


in Sikh Gurus and ignorance of the common man. Guru 


had to be dynanie, the dominent feature of his persona~- 
lity,in adopting some conduct, based on certain means, 
which were preached by him. To support this view, Bhai 
Gurdas, a prominent Sikh scholar and recognised authority 


on Sikhiem can be quoted as such 


5. A person can_ know if Thou make his to 


real ise;— Asa; M. 4. 
4. If you make somebody to know, then he can 
know As a, M. 5 ® 
6— opm fs 
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"Firstly Baba (Nanak) was graced by Him and 
then he laboured hard. He took sand and - 44 
as food and made his bedding of stones to 
sleep. He did lot of austerities and was 
greatly fortunate that an attachment with 7 
Hari was developed.“ 


Alone in India, innumerable are the conduots 
and principles practised by theadherent of different 
achools. Guru Nanak gives an indication to this fact, 
when he asserts that methods of approach are unoount able. 
He says - 

“Innumberable are japs (types of repeliation), 
innumberable Bhamas. 

Innumberable are types of adorations, 

Innumberable are types of austerities. 

Innunber able are ‘scriptures, which are being 

constantly studied. 

Innunber able are Yogas, though which mind 8 

evelop acse¢gtieian.* 

From these innumberable methods, Guru poeta 
select a few which help in developing an awareness about 


the bhavcrelated to deity and strengthening and sustaining 


their sense of Bhakti. Nine types, or as are called, 
nine characteristics of Bhakti, explored by the Indian 


Bhakti tradition and exposed through Bh. Pu., can safely 


E 
be taken as nine means for the attainment of Supra~Bhakti. 


Such indications are available in Guru poets also. As 


it is stated above, Guru poets have an admiration for 


these nine means and have frequently emphasised their 


7. Var 1, Pauri; 24. 
Se Japu ji. 
9. S. N. Dass Gupta, History of Indian Philosophy, 


Vol. 4, pe 1421. 
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importance. But, as has been made ole ar, their aeeept- 


ance is not strictly same as in the Indian Bhakti 


tradition. The attitude of the Guru poets about these 


traditional means is different. For the attainment of 


Bhakti, Sikh Gurus have advocated many ways, which eome 


from various methods and are knitted well. 


The means adopted by a particular school are 
always determined by the ideal of personality which the 
school has before it. In Sikh Gurus, besides building 


a really spiritual character and leading it towards God 
realisation, they wanted to wibrate a revolutionary spirit 
in the whole of the social structure to bring a complete 
renaissance. They achieved this ideal through the develop- 
ment of an individual. They lay emphasis upon proceeding 
from the individual to the society. This individual is 

the centre of their teachings, like all other systems 

in India, and for ite right development they have stressed 


upon the adherence to Bhakti. This Bhakti requires the 


adantion of a few means, internal and external. Though 
no hard and fast line can be drawn between the internal 
and the external * 8, 10 because both go together, effect 


and reflect each cther, yet for the purpose of analysis 


10. External m ans here should not be taken as 
traditional Karma-Kanda, which has Cee 
mentaly been rejected by Sikh Gurus as 
*Karma~xanda tells of many conducts, but with- 

out Nm this all is a shameless ego"- 
Gauri; M. 3. : 
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this division is adopted. It is an obvious fact that 
any Sadhna, which is being completed with methods purely 


dependable upon the external means, will effect the 
internal self provided,these are prrforned with sincerety.. 
Similarly, internal virtues must be reflected through 

the external conduct of the person. 


THREE STAGES 


In Indian tradition and especially in the 
Vedanta system, three stages are recognised for the 
development of God-consoiousness and these are Sravana, 


Manana, and Nidhiyasana. "Sravana stands for the study 


of the scriptures under a qualified Guru. Manana means 
constant reflection upon what has been learnt so that 
intellectual convictions may be produced in the mind. 
And, lastly, Nidhiyasana implies meditation which helps 
to bring about a direct realisation of the unity of all 


things in dd. tt 


Guru Nanak too uses these terms in 
Japuji and elucidates every stage to be achieved and 


surpassed with the collaboration of many other means. 


About Sravana, he says, “by hearing (Sravana, Suniai as 


used by Guru Deva) comes the truthfullness, contentedness 


and wisdom and the purification of bathing in the waters 


11. Radha Krishanan; See the Introduction; P. 28 
of the book "The Upnishadas ag Anthology" 
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of sixty-eight!” holy places is attained by it. By hear- 
ing and studying (the sanctified scriptures) the real 
honour is received and the mind enjoys the natural hold 
(Sahej) of attention. 0' Nanak, Bhaktas enjoy always 

the chearfulness, because by hearing, the sufferings and 


13 


sine. afe relinquished." Guru Rama Das ia6f opinion, 


"The tongue of Guru, through its exertion, is shedding 
the sweet nectar of Hari Nam and all the appetites of 
the devotees, who have heard and tried a constant reflec- 


tion upon it, (Guru's words) will vanish." *4 


"Let us“, 
advises Guru Nanak, "By singing, hearing, reflecting and 
having emotional.attachment with Him, shed the miseries 
of others and take them to the Home of Happiness. 15 This 
hearing is the hearing of His Nam which is already in us. 18 
SRAVANA 

The motion of Sravana in Sikh Gurus includes in 


itself the following means for the attainment of akt 1: 


12. In India sixty-eizht places of pilgrimage are 
considered holy and a bath is taken in their 
sacred waters for reetification. 


13. Japu ji, rauri 811. 

14. Tila M. 4. 

18. Japu ji;Pauri 5. 

16. Bhai Jodh Singh, Alochna Pp. 7, October, 1960. 
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1. Guru. 

2. Faith. 

3. Congregation. 

4. Prayer. 

5. Itudy of doly verses (scriptures) 


6. Sining (Kirtan) the praises of Lord. 
Ve Abinding in His Hukam and Raza (ill). 
8. A few inner means. 


Guru 


The need of a Guru, in the course of enjoying 


mystical experiences, is always stressed in almost all 
the mystical traditions, but in medieval saints generally 


and in Sikh Gurus particularly,the position ef a Guru is 


well-esteemed and is exalted so high that no distinetion 


between a Guru and God is fade. Guru for the saints is 


pon A 
everything. They are well R without the 
guidance of a qualified Guru, no Sadhna can be perfect. 


Kabir,in hissimple way of expression, believes that it is 
Guru with whose help God is apprehended and hence he 
enjoys a position even superior to God. And again empha- 


sising the need of gurxz, he says, "Guru and Gobinda (deity) 


both are standing before, but at whose feet should I bow." 
This mental crisis is over when hip inner- self feels it 
impossible to go without a Guru and a choice is made 
keeping in view the immediate purpose, onderful is th 


0 In Punjabi families 


Guru, who helped to meet Gobinda.* 
this is a common saying that there can be no salvation 


without a Guru (Guru bina gat nahin). Guru in the poetry 


of Sikh Gurus is the sole being or centre of all the means 


17. Dr. Sarnam Singh Sharma, Kabira: 1k Vivechana; 
Pe 425. 
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of Sadhna to be adopted and performed and, that isd why, 
it is full of the praises of Guru. 

Guru's praises in theAdi Granth led many western 
and easter: scholars to say that Guru Nanak was the desci- 
ple of a human Guru, Many named Kabira’® as his Guru. 

But this seems unreasonable. There is a popular belief 
amongst the sikhs that all the ten Gurus were different 


only in name and form, otherwise the same light (Joti) 


sparkled in them. The Guru here,is a spirit or life and 


not a mortal body. This idea igduly supported by Guru 
poetry also. “Same is the light and same is the way and 
the same embodiment is turned up again and again. It is 
realised that Thou art, Nanak and Lahna (Guru Angad Deva) 
and Thou art Guru Amardasa, Only after seeing Guru, the 
wind finds a basis of happiness." ?? Guru Nanak says, It 
is a lamp enlighted by a Lamp and the light is visible in 


the three regions (Fribhavana) . 20 


It is just possible that the successors of Guru 
Nanak might have adored him as their Guru and have regarded 
him as God-Hinself, and rather it is so. But a more close 
and analytical study of their poetry reveals that Guru 


in them is represented in two forms. One is Guru in 


18. "Nanak (1469-1538), the most famous disciple 
of Kabira ....eee. (AceAe Macdonell, India's Past; 
p. 228). 

19. Ram Kali var, M. 3. 

20. Ram Kal i, M. 1. Ashatpadi. 
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particular and here they have esteened Guru Nanak and 
the other is Guru in general, where they do not take 

Guru Nanak as an embodied spirit but only a spirit of 
light that guides and enlighen every mystic, from any 
religion or system he might bee Their emphasis is on 


the later notion about Guru, because "Guru Deva is in 


the beginning, in the ages and in all the times and Guru 


Deva is the Hari-Mantra, repetition of which brings 
21 


salvation." And "True Guru of mine is eternal, neither 


He comes nor goes. He igimdecaying Purkha, who is merged 


22 


in all.“ It is the distinctive feature of Sikhien 


that Guru in it is never accepted as a body, but is . 


worshipped only as a spirit. Moreover, the decision 

of the tenth Guru, not to permit the continuation of 
Guruship after him and establishment of Guru Granth Sahib 
a collection of the holy verses by the Guru poets and 
other saint poets as Guru, shows their tendency towards 
the concept of Guru, not as a body, but as a spirit or 
light, which, according to him, can be perceived from 
these holy verses. “It meant that the real Guru is not 
made in any human likeness, that he is simply a channel 
for the transmission of impersonal truths, and that any 


one that imparts that truth, be it a book opt human being, 


21. Gauri Bawan Akha ri, M. 5. 
22. suki, M. 4 Ashatpadi. 
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2 So, itis clear that Guru in Sikhism 


is the Guru.“ 
is not a person, however high he may have gone, but 
Brahman himself. As Dr. Mohan Singh believes, "Guru 
is not a person but the certainty of one's being led 
from darkness unto light; and is synonymous with the 
word, the Supreme unmanifests meaning, purpose, which 
as light draws us out of the darkness of ignorance or 


gives us the fullest awareness of the subject al one 2 


It is also true that Guru, in @ most all the 
mystical sects occu;ies the Supreme position and in 
medievel saint poets it has occupied even more. Even 


when the Guru is accepted in the human abode i.e. in 


the form of a mortal being, as in the case of Kabira, 


whose Guru is known to be Ramananda, he is exalted to 


euch a position that he is preferred to God even, as is 
evident from the verses oted above. It becomes appa- 
rent by this attitude of the saint posts that even if 

the Guru is a human being, he is worshipped, adorad and 
esteemed as Brahman. But so far as the concept of Gurus’ 
is concerned, it is quite evident from the poetry of 

Guru Nanak thet.in his mystical career he never accepted 


any mortal being as his Guru. His concept of Guru can 


2a. B. IL Goswami, Un- published thesis; "Studies 
in the Nature of Mystic Experience in Nirguna 
and Saguna Schools"; p. 31. 


26. Dr. Mohan Singh Diwana; Sikh Mysticiam.P. 47. 
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be embodied in the words, Unf athonable is Supreme Brahman 


and Supreme Ishwara and Nanak has got the same as Guru. 28 


And again he says, Hari and Guru are prevalent in one 


form and Nanak has liked Hari as Guru." 76 He has 


Clearly indicated throughout his poetry that His Guru 
is not temporal being and is not subject to any form or 
mne. He is Brahman Himself, who in Sikhism, 14 non- 
temporal, non-spacious and beyond all the limitations of 


time. The word ‘Guru’ in the poetry of Sikh Gurus’ always 


accompanied by the words Par Brahman, Hari, Gobinda eto. 
It is clear that Guru for them is Brahman and none else. 
Guru in Sikhism, supersedes the position of incarnated 
manifestation i.e. Avtara in Hinduism and Prophet in Islas 
even. Avtaras and Prophets are subject to birth and 


death, according to Gurus, and are enwrapped in matter, 


whereas Guru is perfect, (Puran) Supreme Brahman (Par- 
Brahman), and True (Satya) and so if: beyond all limitation. 


He is eternal and undecaying. 


Sikh Gurus are firm believers that without Guru . 
mo Sadhna can be adopted and completed successfully, 
* 


because "The soul can only receive impulses from another 


sour. 20 Whenever there is a mention of Guru, the 
25. Sorath; M. 1. 

26. Marti, M. 1. Sohle. 

27. Complete works of Viveka Nanda; Vol. III, 


pe 45. 
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emotional nature of the poets is so intensified that 
their voice seems choked. An overwhelming stream of eno- 
tions, which seems uncontrohable ani unalterable, flows 
so fast aud blindly that the self of the poet seems 

to be melted and channelised out in quite and most 
intensified way. It seems as if they cannot afford to 
spare a moment of being not in hisrenembgrance and being 
without him. Guru for them is aguide, beloved, friend 
and every sort of dearest kith and kin He is God, 

for them a way to God and a pointer to it too. He is 

a seiler, who helps in crossing the dreadful and terrible 
world - ocean. He helps to be in the embrace of infinity 
and eternity. He is a touch-stone (Paras), a touch of 
which can transform them from iron to gold and whose 
teachings oan make them like a diamond, full of light 

and unbreakable. That is how, in extreme passionate 

way, they have described the personality of Guru, whose 
attainment for them, is a cheapest bargain even after 
paying the life as its value. Guru Nanak puts a question 
to himself, If somebody (Guru) gives you a talk about 
the Master, 0' Nanak, what will you pay to hin?“ And 
replies himself “After cutting my head, I shall make 

it a place for him to rest upon and shall serve his 


without head." The importance of Guru is raised upto 


such an extent that Guru Angad deva says, “If hundred 


28. Vadhans M. 1. 
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of moons may appear and thousands of suns may rise, 
but even with this much light, there is complete dark- 


ness without a guru. 9 


So, in Guru poets, there is an advice for the 


votaries to surrender before the Guru and to serve him 
whole-heartedly. Themore emphasis of the Sikh Gurus 

is om the complete self-surrender, so that every barrier 
of fear and ego may be broken and th light should pre- 
vail. Guru zus expresses the desire in the words, 

"I dedicate the body, mind and my all possessions (Dhan) 
to the person (Guru) who helps me to meet the Greatest 
(Prabhu). And with it 0 Nanak, all the superstitions 
and fears will vanish and the messanger of death (Yama) 


will not be able to approach. 0 


But this office of Guruship isnot to be accorded 
to everyone. Before adopting a Guru, a selection must 


be made to know whether he deserves to be a Guru or rot. 


The qualities of a Guru, aa prescribed in the poetry of 
Guru poets, show that every next man cannot hold this 


office. "True (Sat) Guru can only be he, G meeting 


with whom brings happiness to self, the duality of mind 


€ | 
disappears and a supreme position of Hari is attained. 31 


The true Guru will not be victim to duality. He must 


29. Asa al Yar. M. 2. 
30. Gauri Bawan Akhari, M. 5. 
31. Gauri, M. 4. 
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be above all senses. The objects offmaterial world 

should not be able to fascinate him and he should have 
X 

developed a sense of equality and indiscimination. 


"True Guru, from his inner self, is above the sense of 


enmity and in every one he finds the Same Brahman. He 


(True Guru) wishes the welfare of all and so why should 
32 


ill-luck come to hin?“ He should alwaysbe abs rbed 


in contemplation and should enable himself to enjoy the 
direct communication, where he isto lead his fol lovers. 3 
"Only he can be called, a true Guru who knows Brahman 


and relates the story (Katha) of Hari." 94 The Guru 


as depicted in the poetry of the Sikh Gurug is a being 
who is not subjeet to any worldly convictions. He is 
above the needs and is perfect. The real test of his 
personality is that he should be able to transform the 
mentality of his adherents >> The Guru poets have firm 
belief that without the help of a Guru, it is hard to 
break with the strong-hold of the senses. To be at the 
feet ef Guru and hear him (Sravana) obediently is the 

only means to attain perfection and all other means remain 
secondary to it. But along with it, they have emphasised 


a selection of a Guru, only because they are convinced 


32. Var Gauri 1; M. 4. 


33. By the kindness of the Guru, the down-turned 
lotus of the heart up-turns and blooms; and 
light dawns M. 5. (of Mohan Singh, Sikh 
Myst 1016; p. 10). 


34. Maar, M. 4. 
35. var Aga. M. 1. 
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that an unworthy Guru cannot play the real role, aceess- 
fully and effectively. Only to have a Guru isnot enough, 
a perfect Guru is a necessity. And to be an adherent is 
not enough, but to be a true adherent is needful. They 
have stressed on the positive activity of the both, Guru 
and disciple, and only then the required goal can be 


achieved. Guru should be ;erfect and the adherent should 


be enkindled with a fire of curiosity (jigyasa) to reach 
the truth. It is the duty of the Guru to evoke the divine 


spirit in the votaries, 8 But is is in themature of 
human beingithat even while dwelling in the temple of 
purities it enjoys and extracts more pleasure from the 
impurities. That is why Gurus have emphatically preached 
that the office of the Guruship should only go to the 
worthy of it, because "The dark convictions (Bharam) of 
the mind cannot be removed by a blind Guru, who leaves 
the root (Mul) and pursues the leaves. He is absorbed 


in posttion and will logse himself in the same." 


About 
such a Guru it is said, "He tells a lie, enjoys with 
impurities and goes to teach others. He ruins hinself 
and perverts the adherents. 8s The second phase of the 
ideq is that an adherent should also have curiosity for 


— cnctenaecetenora teats 


36. True Guru, who abides in truth, is a fond of 
nectar, in which even if a Crow takes a bath, 
he becomes the Swan (Hanz); Gujri M.4. 

37. Gauri M. 3, Ashatpadi. 


38. Var Maꝗqn; M. 1. 
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the attainment of truth. So, Guru deva believes, "If 
one turns away from Guru and does not believe in what 
he says, he may gather and collect much with his own 
efforts, but what-ever he may do, he shall have to go to 


39 


hell." "The man, who turns away from Guru, does not 


find any place anywhete and will wander from door to 
4 

door like adi voreed woman remembered with bad name as 

characterless." = So, it iqmost needful, according 


to Guru pots, to have a perfect Guru and to act in 


accordance with his teachings sincerely. 


Faith (Shradha) 


Sravana, the first stage of development of 
spirituality includes another thing in it and that is 
faith. An unshakable and undisturbed faith in Guru, i.e. 
Brahman, His authority and teachings . to 
attain the Bhakti. Faith, by Guru poets too is given 
much importance and is widely acclaimed when they say 
"No peace results from saying and hearing even in most 
41 


religious men, (Sekh) unless there is a faith, and 


II no faith in true Guru comes and no attachment with 


his Word is developed in a person, no ease will come 


to him even if he comes and goes hundred tines 42 But 


39. prabhãt 1; M. 3. 
40. var Sorath, u. 3. 
41. Sr ang; M. 5. 

42. Var vadhans, M. 3. 
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it must be distinguished fren superstition. Te superstition, 
they have alle Bharap and have advised to a Amate 
ebstain fren it. “*"Threw-away all the superetitions and 
ronember the Nem of Gobind because in the ond only this 
Him will accompany you.*™ superatition 19 0 negative 
feree whereas faith is a positive and a strength in itself. 
It is a strong~hold based en reasoning. Though these beth, 
faith and reaven, ordimrily seen contrary ant held 
aiffereat peles, yet these are complimentary .** Faith 
without wisheut intelieet, its reasosing potentiality 

and ite prepa ert ies ia blindmas, aich is not aceept- 
able to Gurng, They believe, “Kensening potentiality in 
fatelieet is pure ia the ole world," and advised the 
marta to “Drink ite nectar by thinking repeateaiy. ©“ 
Faith, in then, is a quimination er resultant of peasoning, 
which 1 = method fer mia - Ne doubt, they were deep 

in faith but were prefeundiy rational also. The seeker of 
truth, according to OQurus, should not plunge inate any 
contradiction - which erdinary siad thinks beaeween feith 
and rensen and should act try te cheese bebween the tue. 
They de not believe that faith and reasoning can be cet apart, 


43. dai jaivanti, M.®. 


44. *keasen is theeretieal, faith is active faith 
Witheat reason is at ies on the basis ef 

Credulity. Reasen without faith is inpessible 

since it 1 frem the experience anecciated wit 

aetivity that reason drs ite data. 

Riqgiaré u. Bemier, Philog phy ef Life, po 29. 


45. Kalyana M.4, Achat pad. 


sh 
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because it is not the Study that helps to understand 

the real seoret, (Bhed) but it is the thinking which 
helps.» 8 The real thinking is developed with the help 
of proper reasoning. Further it is indicated that "The 
inner self is subject to the unbreakable tyranny of greed 
and lust, because due to undeveloped faculty of reasoning, 
it is fascinated by these. So, the reason or Bibek, 
as they say.,is most needed for the awakening and develop~ 
ment of faith, because unless the mgative and positive 
force of a certain act or J ia differentiated - 
which reasonaning cower helps to do- no force of any 


kind ean be so strong. That is why, Guru poets have 


emphasised on the making of these two suvplementary 
forces and have preached the role of reasoning in build 
ing uo a right and strong type of faith. 

Moreover, how these two can be contradi otory 
for the seeker of ultimate reality, when the two, on the 
whole, help us to proceed on the same path. What is 
the preof with us to believe that the reality reveals 
itself to us only through faith and not reasoning, when 
Guru poets have indicated, as in the above quotation, 
that the intellect full of reasoning faculty is pure in 
the whole world, and it helps to enjoy the divine nectar 


46. Var Main ,Meie 
47. Bhairo; M. 3. 
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(Rasa) 8 


Abong with it, reasoning even about God does 
not becom defiance against Him, because it is well 
inferred that reasoning and all its resultants are subject 
to constant change and are relative, whereas God is 
absolute. So, the changing aspects and the new found 
dimen$ions of Reality through reasoning, help us to 
strengthen our faith in Him. It is at least an experience 
that leads us to admire His glory in many-fold and multi- 


coloured creations. It is also a way to the realisation 


of the Supreme truth. 


But this reasoning should not be made synonymous 
to unhealthy discussion (Vad Vivad). To be abe rbed in 
unhealthy discussion is the most destructive step in the 


49 


path of realisation. It is not destructive only in 


itself but it spoils the mind and shakes the faith. 


This faith in Guru »yoets carried importance so 


much so that it is the only remedy for all the diseases 
of worldly tempZations. In their poetry, there are many 
verses to emphasise its utility. "The people who have 
no faith in heart, 0' Nanak, what they will say about 


Inanꝰ7⸗ 80 They have stressed upon the positive role of 
48. At another place, Guru Mardas says, "Oh! 


brethern, a rare Gurumukh understands and 
without understanding (the resultant of 
reasoning) to do action is_just to loose 
the meaning of life (Sri Raga M.3.) 


49. The nan who is dhsorbed in unhealthy dis- 
cussion, will perish;- Ram Kali. M. 3. 
Ashatpadi. 

50. Var Sorath; M. 3. 
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faith. "The minds who have got the faith in Prabhu, the 


51 And $The maa in whose 


real Juan is revealed in then." 


wind is the faith of Guru, Hari Prabhu will be remembered 
52 


by Hin. with it, they have advised Bhakta to stick 

to faith and make it an indispensable part of their 
Sadhna. "Do not be led astray in suspicion or supersti- 
tion, but serve the true Guru and keep thefind fixed upon 


one place. 83 


"Remain firm, never be unstable and make 
the words of Guru your basis", so that, "The whole world 
should talk high of you and be untainted in the divine 


court." °4 


With such a state of mind, Sadhaka reaches 
beyond all the worries and fears and enjoys divine bliss. 
Complete faith will attract the divine grace which will 
look after the Bhakta all the time. A wonderful acqui- 
sition of mind is expressed in the lines, "Whatever I 
beg, I shall get exactly the same, since I have complete 
faith and confidence in mp Lord (Jo kuchh mangur, soi 
kuchh paom, apne khassam bharosa)." Faith is such an 


activity, a force and power that it helps to realise 


the geatness of God, His unique infinity and a feeling 
of gradual development from the Lewest position to the 
highest. Sadhaka enjoys the unity and rejoices with Hin. 


51. Gauri Sukhnani;M. 53. 

82. Ibid. 

53. Ram Kal 1; M. 3. Ashatpadi. 
54. Dhanasari; M. 5. 
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"My Master has accepted me and after destroying the 
suspicions and fears has given me peace. Enjoy, 0˙ 


servants of Hari, the greatest divine bliss because 0“ 


Nanak, faith has penetrated into the heart „58 At last, 
with faith, such a level of being is attained that there 
remain no difference between Guru and desciple and they 
beeome one in the true sense of the word. "The desciple 


of Guru when acts in accordance with Guru's teachings 
56 


becomes one with the Guru.” 


In most of the Bhakti scriptures, there is an 
indication that the company of the unholy people, the 
people deluded by the appeal of sensual organs, should 
be avoided, because they always remain busy in hankering 
after sense enjoyments and their self is so covered by 
the darkness that they never see the light of spirituality. 
Contrary to it, if the company of the holy people who 
always remain absorbed in Supreme reality or in remember- 
ance of it is enjoyed the best of the inner-self is 
unveiled and it becomes purified. "Purest is the company 
of holy-men and service to them brims the attachment 
with divine atmospher. With the grace of Guru, he, who 


serves, enjoys the divine bliss, remembrance of which 


55. Matar M. 5. 
56. Asa.M.4, Chhant. 
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enlightengs the mind. Its evaluation is beyond desorip- 


87 


tion." And "Ia the holy company, one becomes holy as 


it washes away the sins and helps to proceed towards 


virtues. 88 


This concept of congregation is an originality 
of the medieval saint-poets. They have emphasised its 
importance so much so that without adherence to it, in 
their opinion, no object of Sadhna can be fulfilled. 


They believe that Bhakti is a great source of peace and 


calmness and of liberation also, but that too is attain- 
able only through congregation. There is no peace without 
the Bhakti of Hari. Win this invaluable diamond of life 
and remember Him every ~ moment in the company of holy 
mon.” 59 It helps to promote the feelings of brotherhood 
and equality and strengthens the ties of 3 It leads 
to the path of service and enriches with a sene of value 
towards every human beings. It, ultimately, leads to 
realise the importance of mutual respect and unbreakable . 
ties cf humanity. The bonds of relations, determined by 

the age, grow stronger among the members of the congrega- 
tion. "The desciple of Guru (Member of a congregation) 


have only one feeling and that is of mutual love. Im it 


37. Asa .M. 5. 
88. Asa.M. 1. 
89. Gauri. M. 58. 
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The basic need for the mocessful completion 
of all types cf Sadhna is the purification of mind. Without 
it, even a step towards perfection cannot be adwneced. 
This too, according to Guru poets, is achieved through 
the grace of a saint or the company of the saints. "With 


a touch of touch-stone (Paras) iron becomes gold and such 
61 


is the greatness only of the saints." 


Company of the saints 2 


is very essential, accord- 
ing to Guru-poets, because to be at the feet of a Guru, 

to hear (Sravana) him and act upon his words individually 
will be of great use, but still greater it will be in 
the company of the saints whem the idens of the Guru are 
put into practice. In congregation, every other member 
of it effects, inspires and touches the soul and the 
attack upon mental darkness becomes many sided. The 
SMravana becomes more effective. Moreover, the true 
company is the source of all virtues because God and 
Guru both abide in it. "In the true company truth is 


perceived and love with true Nam is developed." °* 


The concept of true company in Guru poets is 


also original. They do not believe that every religious 


60. var Sorath, Pauri M. 4. 
Gujri Ashatpadi; M. 1. 


61. | 
Every member of the Congregation is a saint, 


62. because it is purified, as "With the Attainment 
of holy company, the mind is purified" 
(Asa; M. 5). 

63. var vadhans, M. 3. 
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gathering is true company, but the true company is only 
them where the Nam of Hari, the loving God,is being 
remembered and meditated upon. Guru eva puts a question, 
“Which should be taken as true company?® And replies in 


64, scause 


his own way, "Where only one Nam is remenbered," 
the spirit of Guru vibrates in the congregation rather 
He Himself dwells in it, so it is the purest and blisse- 


Tul oonpany - 8 


The true company is emphasised and 
valued so mich so, that sometimes it seems as if it 
supersedes every other means (Nam, so. japa etc.) 


because all the means can be practised in the congregation. 
Prayer (Ardas) 

Prayer too enjoys a great esteem in the poetry 
of Sikh Gurus. There is a common belief that before 
stepping in any new direction, »rayer must be offered 
before the Guru" 1.6. God, for a successful completion. 

It is offered individually and collectively, but more 
emphasis is on the collective prayer. There is a firm 


belief in Sikhs that "People's prayer wer goes un- 


rewarded." ©" This shows the confidence and trust in 

64. Sri Raga; M. 1. 

65. Sri Raga; M. 5. 

66. If we want our aim to be achieved, we must pray 


before Hari. We must pray before Guru, the 
true witness to fulfill our aims,- V&r Sri 
Raga Pauri M. 4. 


67. Birtha Kabhi Na javai jan ki Ardas. 
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the deity and in the force of the prayer. The concept ef 
prayer in Guru poets is, in fact, an emotional emanation 
through many minds at the same time and that is why an 
emphasis on congregation, as indicated above, is laid. 
There is an inspiration to join thdpr ayer, because it 

is the only way to be saved from delusions and to be in 
communion with God. Guru Arjuna Beva says that God is 
"The bestower of peace and comforts and a source of 
removing all the fears, so offer prayers before Him. 8 
Prayer in Sikhism ig6ffered only to God or Guru, synony- 
mous to God, and to no other gods, spirits or human beings. 
They do not recognise any other being parallel to God, 


who can deserve any sort of prayer. 


Prayer in Guru poets can be offered in two ways, 
with the use of speech or silently. They believe that 
to beg for some rewards, for the removal of some miseries 
or for the completion offadhna is useless, because He 
knows even without telling anything . Here it can safely 
be concluded that, according to Guru poets, the use of 
tongue idnot necessary in prayer. The emphasis is upon 
the kindness and generosity of God. Even more than this 


is upon the faith and trust in deity. But par excellent 


63. Sri Raga M.S. 
69. He knows my comiition (story, bithya) even 
without speaking Asa a Ver, ele 


- Without speaking and without telling, 
Antaryami (Goda) knows; Sarang M. 5. 
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is the intention of mind which is not subjeot to speech 
for its conveyance. So, the Guru poets have expounded the 
inter-relation and mutual understanding developed with 
constant and true prayer - between the mind of the 
devotee and the deity. With prayer two sinis are intuned. 
The devotee gradually rises above, he ascends and deity 
descemis to embrace him and an unobservable unity, like- 
ness and inter-merger is experienced. When such a state 
of being is achieved through a hearty prayer, the devotee 
enjoys the presence of God in human likeness, and finds 
Him in the form of human relationship. God for him 
becomes a father, mother, brother etc. i.e. marest 
possible relation, where the same blood, the source of 
war, with, circulates. He is bound in the unbreakable 


bonds. 


The way of offering prayer, as depicted in Guru 
poeta, isthat it must be accorded while standing with 


full respect and reverence and folded hands. 


Prayer in Sikh Gurus is a way of pleasing 
God and his par excellent attributes. lie commands all 
the divine attributes and qualities and, devotee through 
prayer, tries te attract Hie grace. He prays for His 


Nam. It is an obvious fact in the field of Bhakti that 


70. He Himeelf knows; He Himself ereates and 
Himself sete right. Before Him 0, Nanak! 
prayer while standing. Var Maru 1, M. 2. 
I pray while folding my both hands; 
Bhairo M. 8. 
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a Bhakta must praise the divine virtues of his deity. 
They believe that praise is an effective means. It 
weems as if it is a determining factor in moulding the 
mind of a Bhakta, to be engaged in Bhakti, because it 
becomes impossible to stick to it unless the idea of His 
greatness is not coined in the loving heart. He is the 
master of all the possible attributes. He has a loving 
heart and for the purpose of dwelling in the loving 
Heart the way of prayer is prescribed and devotee is 
inspired to follow it. Poetry of 3ikh Gurus is full of 
prayers in which they have sung the songs of praise, 
talked of His greatness, kindness, generosity and lovable 
mature. He ia ever kind, Bhakta in Sikhism do not pray 
for personal benefits always, but for the welfare of 
all. Here the prayer becomes an objective way and 
probably it is the unique charateristic of Sikhian. 
Along with it, rayer is an effective method for con- 


fessions. 


Bhakta, as depicted in Guru-poetry, is 
advised to be always frank and fearless in confessing of 
his weaknesses and disabilities. He admits that he 
deserves no favour because he is virtually ever-whelmed 
by Gumas. He knows that he is overpower<4 of Tamas Guna 
and thus prays before God to save him. Through prayer 


he does not insist upon justice, because he knows that 


{far 
71. Our sins are agmany, as an ocean is, with 
sufficient water. But 0, Gracious Lord, 
do some kindness, as you make to float 
even the drowming stones; Gauri M.1. 
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72 
thus he will not be spared, and so he prays for His 


grace only. He entrusts only His greatness and does 
not repent on the deeds. Bhakta, being confident of 
deity's kind 5 Ke is sure to be 5 He 

does not repent or worry upon the committed mistakes, 
because he knows that He will not only pardon him but 


73 


also show him the right path in the future. Through 


this attitude of confessions ~ or in other words we may 


call the utter hum#ility and deep sense of modesty’ 4- 


culminates the idea offpersonal inadequacy. 5 


He realises 
that his own efforts, however virtuous in quality and 
large in quantity these may be, are inadequate to enable 


the self to abide in Him. Realising this fact, he prays 


72. If He asks for account (of done deeds) nobody 
ean be saved. Thus the belief in duality and 
Trinity can also bring no peace. It is only 
if True Prabhu Himself pardons, then, with His 
kindness, we can be united;- Majh;M.3. Ashatpadi. 


73. | As a child by mature, (i.e. without any conscious 
effort) commits laks of sins and a father 
reproaches and advise him through many ways, 
but again embraces him. Similarly, Prabhu 
pardons the committed sins and shows the 
right path in future, — 8orathz M. 5. 


74. Prabhu, we are the dust offthy feet;- Todi M. 53. 
fF an 
75. Ve-are qual itiless and have no quality 


and it is only your pity which shower, 
your kindness upon us and we get the 
dearest Sat Gurue— Mundas ms 
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in the way that He is the only Saviour. 8 Except His 
mone other can save him. This tendency of the mind, of 
being frank in admissions of self-inadequancies and 
clear in vision of entrusting Him as the only Saviour, 


helps the Bhakta to inculeate the feelings of surrender 


before that Saviour. Comsequently, he submits before 
God and surrenders the self. "Before Thee is my prayer 
and Thou art my whole-self i.e. mind and body“, Nanak 
says, It is all Thy greatness and none knows even my 


name" 77 


It is not out of the fear of punishment but 
isbecause of modesty, extreme piet ien and expression 
of love. Such a state of being ultimately awakes the 


assurance,in the mind of Bhakta,about the love of God. 


He feels contended tant as his self islonging intensively 
and feels it impossible to live without Bhakti, though 


some times he falls in the laps of doubt about success, 


as 0 mother, -° 


I do not know what will happen, but 
it is impossible te live without perceiving Hari. 79 
Similarly, He too is tied im his bonds of emotional 
attachment and so will definitely save him. This 


confidence assures him that he is equally being loved 


76. Nothing ia out of you, 0, The destroyer of all 
fears;- Bilawal M. 5. 

77. Tsa; M. 5. 

78. A way of addressing, at the time of 


irresistable emotional intensity. 


79. Chaupade;= 4, Met. 
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by Him and He will naturally save him at the time of need. 
He realises that it is His nature “Whoever comes to His 
shelter (Saran), He embraces him because it is His nature“ 


A glance at the prayer which is in daily prae- 


tice in the Sikh oo mmunity and ccecurs in a co. in 

Gauri Sukhmani M. 5 will not be useless. It reveals the 
points which Guru poeta want to express through prayer. 
It would also clarify their contention about the nature 


of being of the self and supra self. 


The act of Sravana i.e. to hear the instruc~- 
tions imparted by a Guru can be taken in two ways; verbal 


and written. Guru instructs the disciple to hear his 


oral instruotions and also study the needful scriptures 
under his guidance. Such study is of great value 
especially for the development of the right personality 
and in Guru poets,too, it is highly recommended. Guru 
Arjuna Deva emphatically preaches the need of study when 


80. | Bihagra Chhaat M.5. 


81. Thou art my Master and my prayer is Mato Thee. 

The whole body and soul is Thine. 

Thou art our mother and father and we are 
Thy children, 

Unbounded are the pleasures in Thy kindness. 

None knows Thy limits, because, Thou, 
Shagwam art the highest. 

The whole substance is withheld by Thee, 
and whatever is Thy order is obeyable. 

Thou Self (Gati Miti) is known by hee, Nana k, 
Thy servant, is always at Thy feet. 
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he says, "Without education (Bidya) where is the 


learned? (pandi ta). Guru Nanak is of opinion with 


the grace of Guru if someone studies and thinks on it, 


83 


he receives honour with this act of studying.“ But 


there concept of actual learned man is apparent in 
another verse where it is said "The learned man should 
be called a food, if he is subject to lust, greed and 


ego." °4 And »The same is the ignorant who says "I know" 


85 More sublime 


because he who knows does not reveal.“ 
is the learned who instead of exhibiting his scquisitions 
concentrates on the asublimity and tries to realise the 
Reality. Mere reading,and that too sincere and right 
reading,is only an initial step, the actual education 
lies in the realisation of the truth hidden in it. Guru 
Seva has made it very ob ar in the words that "The only 
acceptable edicated ig he, who realises what he has 


86 


studied." And as a result of this realisation he 


87 


understands that "Intellectual reasoning is rewarded 


by true Guru and the Juan of Guru is of the Guru Prabh.” 


82. Bhai ro, M. 5. 

83. prabhat 1; Met. 

84. Var Maqn; M. 1. 

85. Asa M. 35. Their hatred about the so-called 


educated man of thfe Time, can be seen in 
the words in Var Malar M. 1. 


86. Dhamasari.M.t. 
87. A resultant of real and effective education. 
88. Todi; M. 4. 
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The unique heritage of soriptures, in the Indian 
tradition, isVedas and a study of these has been recommen- 
ded since long. To subdue the lower self, to rise above 
and to realise the truth, the study of the Vedas (Shruti) 
is recommended by Hindu sages, because these are the 
purest type of scriptures and are revealedby Brahman 
Himself. These the supreme authority because these con- 
tain the supreme truth and so are esteemed and are exalted 
to the position of Brahman Himself. These have an authentio 
impression on every sphere of Indian life. But this 
supreme authority of Vedas as direct revelation is not 
acceptable to Gurus. They believe that the poetry of 


897 


Vedas is devoted to the dfsoription of three Gunas. 
study of these sanctified scriptures is not sufficient 


to wash away the impurities. Guru Amardas, tells to a 


learned man "0' Pandit, the dirt is not washed even if 


the Vedas are studied for four ages, 90 because these 
91 


contain the details of Maya only and are perishable. 


Their attitude towards the study of Vedas is clearly 


indicated in the words "Vedas (Bed) and Katebas’ de 


not know the secret that Brahman has neither mother, 
93 


father, mor son nor brother." That is, He cannot be 


89. The poetry of Vedas deals upon three Gunas - 
Mat ar M. 3. Compare with;Gita 2.48 

90. Var Sorath; M. 3. 

91. Marũ, M. 3. Sohle. 

92. Four sancified scriptures of Islam. 

93. Maru;M.1., Sohle. 


Sri Satguru Jagjit Singh Ji eLibrary NamdhariElibrary@gmail.com 


-229— 


bound in the bonds of human relations as is related by 
these. And "The Creator is the Master of uncountable 


deep and secretly qualities which Vedas could rot 
94 


apprehend." 


No doubt, Vedas, according to Guru poets, are 
not the only authority and the study of these is not the 
only way for a mystic to assimilate the mystical experi- 
ences, But by this, it cannot be concluded that ne 
place to the study of the scriptures is given in them. 
It is equally valuable and useful for a Sadhaka and Sikh 


Gurus believe," Sacred book (Pothi) is the place of goa. 75 


Talking about the the study of Vedas particularly, they 
are of opinion, "The study of these swallows the sinful 


mentality and the Juan obtained through these enlightens 


the mind just as a lamp enlightens the darkened place? ?® 


Again, "Gurumukh is satisfied by thinking on Vedas."?" 


They believe that the study of Vedas is useful, because 
it imparts with the Jnan 8 disorimination between the 
virtues and vice’ but it is only a first step in the 
path of realisation. That also is not complete only by 


knowing it, but by living it. Their main emphasis is 


94. Aa a; M. 5. Chhant. 

95. Sar ang; M. 5. 

96. Asa ai var, M. 1. 

97. Ram Kal 1, M. 1. Sidh-gost. 
98. Maru;M.3, Shohle. 
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not on the condemnation of the authority of the Vedas, 

but on the intention of the readers or the prevalent 
tendency of the people. 99 There is an inexhaust 160. 
spirit of indignation and hatred towards the actual 
intention of the people, who found much honour in mere 
reading and enjoying with the exploited rewards than 
really to act in accordance with their teachings. Such 
people do not understand the reality being revealed 
through them. Neither the teacher, who teaches the Vedas, 


realises the truth,which is contained in these, nor the 


students strive to know it. All are victim to the ego 


and are full of delusions. 0 They do not adhere to 


their teachings, but study them only to get themselves 


101 


worshipped. It is this intention which faces hatred 


throughout the Guru-poetry. Otherwise Vedas are not 


false and unreal in themselves, because after expounding 


102 


the four methods, these have become true. But Guru's 


stress is upon the Bhakti and so it is clear that without 


Bhava Bhakti the reading of scripture is useless 103 


99. He (Nanak) respected every religion, so far 
as its real essence was concerned, but despised 
mechanical worship in any respect - H. A. Rose; 
Encyclopaedia of Religion and Ethics; edited 
by James Hastings; Vol. 11 pe 510. 


100. Gaur i, M. 3. 

101. Ram Kali Ki varz M. 1. 

102. Asa ai var; M. 1. 

103. Liberation is attainable only with Bhata- 
Bhakti and that too with utter humblenmess. 
~- AB at Var; M. 1 N 
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Singing the Praises of Lord (Kirtan) 


Kirtan is a particular type of representation 
in Sikh Gurus and it is to sing the holy verses with the 
help of musical instruments. It is to awakewW an awareness 
of the presence of the beloved in the self. (In most of 
the wystical systems of the world, the problem is to 
awake the mind, to make an awareness of the supreme 
reality in it, to realise its origin and to rise above 
the world, to finish with the sense of duality and to 
abide in the eternal bliss and happiness.) This is the 


most powerful means in the Vaishnavite seots and also 


among Sikhs, — Mail? be gi nuers. In Kirtan, 
the melodious musical tunes white emerges through the 
verses relating to mystical experiences of the saint poets, 
really eaptivate the minds of the singer and the listaer 
both. The holy verses, full of high ideals and lofty 
feelings, when are set at musical tumes, they have im- 
measurable impact on the cultivation of a yearning mind. 
The Sadhaka loses the self in the enchanting melody, 
forgets the world around, rests in the depth of the self 
and dips in the source of motar. It is the most immanent 
and forceful method which $ikh Gurug advocated.Ratner it 


is the central point of Sikh Guru's Sadhana, and is very 
essential for the formative stage of the votaries. Even 


the Laity is well impressed through its formative character, 
which definitely plays a great role in the right formation 


of a Sadhaka. 
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The act of Kirtan, in Guru poets, is two-fold. 


It is to sing and to hear (Sravana) the holy verses 


accompanied by music. Through it the praises of God 
are sung and so are impressively imparted. In the Bhakti 
Sadhna of Sikh Gurus, these two elements of praising God 


and that too in a congregational form, are of great 
importance and they have deliberately preached it in 
their peetry. Guru Arjung proclaims The praise of Hari 
and the company of holy is the activity above all actions. 
The servant is absorbed in performance of these (in 
Kirtam and congregation) and so Thou, the destructor 
(Bhanjan) of all the miseries and degradation has become 
kind. This mind is lost (Rata) in the Kirtan of Hari,» *0* 
because they believe that this “Mind awakes only in 


os Guru Arjun 1 Rage dauri has 


KIxtaz of the Hari."! 
indicated that all sorts of religious performances and 
ceremonies, which are undertaken as means, are nothing 
but a source of bondage amd so of the circle of birth 
and death. Only Kirtan is an effective mthod and this 
truth, he discloses, is not only what he says, but he 


106 


has simply reported what Guru has taught.” That is 


why about a Bhakta, it is said im Guru poetry, He does 
mot desire for any fruit, but is absorbed only with the 


104. Sorath 1 Me 5. Ashat padi e 
105. Gauri, M.5. 
106. As Guru has taught (advised), I have simply 


reported the same. Gauri M. 5. 
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Kirtan, performed in Bhakti." 107 The words of Guru deva, 


»The heaven (Baikunth) is there, where is Thy Kirtan," 108 


throw light upon the importance of Kirtan in Bhakti- 


Sadhma of Guru poets. Guru Arjum Deva gives a very cate- 
gor ioal contrast between the utility of Kirtan and other 


means in the life of a Sadhaka. He says: 


"Om the places of pilgrimages, the people 
are victim to the sense of ego and the 
learned (Pandits) are always absorbed in 
Maya. pb 1 on "1 — 0, 1 the 
rtan of Hari is performed. Sastras and 
and Vedas think upon virtues an ces, 
heaven and hell and upon the transmigration 
of the soul. But we sing the Kirtan of 
Hari in the company of holy a: 818 109 
attained from a Guru." | 


Hukan in Guru poets is a divine urge, which 
instigates His will to attain multiplicity through acti- 
vity. The Puranic 


Brahman desires to be many, He becomes 
and that Will or Desire and its actual process of being 
many, according to Guru poets, is practised and material-~- 


{eed through Hukam. Guru Nanak has olearly indicated, 


107. Sukhmani, M.5. 

108. Suhi.M.5. 

109. Tsa; M. 5 

110. Hukam is an Arabio word which originally means 


an order, but later on it began to denote to 
14-A judgment or legal decision (Kuran 21, 78); 
especially of God (13, mm 2-A logical judgment . 
expressed in a dijmla." The Encyclopaedia of 
Islam; Vol. II p. 332). But the contents of 

the word are considerably changed by Guru 

poets, as is evident from the above discussion. 
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By Hukam have been the bodies (Akar) . . By Hukam have 


been the Jivas ... Every bag is within the fold of 
111 


Hukam and nothing is out of it." Guru Arjun Deva 


expresses his belief in a line As is Thy Hukam, simi- 
112 


larly it would be done." Whatever is in this vi sible 


world, it is due to His Hukam and thus Hukam becomes a 


creative force in Guru poets. They do not believe that 


anything is existing beyond His Hukam. Even a minute 
particle of the universal, in any form, animate or in- 


animate, is in, through and out of His Unkan - 113 


It is 
the divine grip, which includes in itself almost every 
type of activity, constructive or destructive, and 
preserves every thing within its fold. Salvation or 
bondage all are in His Ruka. 11“ 
His Hukam ia, supreme, unchangeable and un- 
avoidable. It is absolute truth and everybhdy has to 


act within its magnitude. Guru poets have preached in 


111. Japuji. 

112. Var Gujri 2; M. 5. 

113. Maru; M. 1. 

114. By Hukam people are chained, 0, dear, 


and by Hukam they are punished. | 
By Hukam th@Sabda (of Guru) is recognised, 
dear 
9 
and by Hukam the place in divine court 
s received ;)- Sorath, M. 1. 
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accordamce with it, because it is thus He v1118.118 


Guru Namak Deva im his first Pauri of Japuji raises this 
point and affirms that no sort of intellectual permit, 
mo wisdom, fasts or anything can be effective inbeing 
purified so as to follow the path of Bhakti. In a very 
dramatic way he puts the question “How to be a Sachiar!!® 
and how the barriers of falsehood should be broken?* 

And then answers "Act in accordance with Hukam and Raga“ 117 


Through Hukam He exercises His will andit is in human 


being's and welfare to obey it. Rather there is 10 
question of obeying or disobeying it, because it is not 
in worldly being's potentiality to challenge it and it 
is automatically exercised without carying for his 


115. Order (Hukam) and Vill (Raja) are, in 
fact, two key-words to understand the 
whole Guru-philosophy. The words are 

taken from Islamic Culture and ia Guru 
poetry these mans that though the 
former He creates the considerable 
varities of the visible world and 
though the later He governs them. A 
Sadhaka is required to realise the 
sense of the words and act in accordance 
with these. 


116. The word Sachiar, in Guru poetry stands both 
for Supreme reality and the person intuned 
with that Reality, as: 


„Thou art the Creator Sachiar and my 
_ Master"- Asa;Me4. 
90, Nanak, the person, who is the 
recipitent of His kindmess, perceives 
and becomes Sachiar at His door. “; 
= Vadhans K 1 Var, Shaloka M. 3. 


117. Japuji. 
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subject's material 111.118 80, Guru poets believe in 


complete obedience in His Hukam and according to them 


119 
"He is wise, He is honourable, for whom the Hukan is sweet." 


Because The person who realises Hukam enjoys the real 


happiness." 121 


It is an indispensable belief for the 
development of balanced personality of a Sadhaka and 
moreover “It is only after realising the Hukam that one 


abides in Master. 121 


It is a means to develop the 
qualities of contemtedness, truth and patience without 
which mo Sadhaka cam be successful in the act of Sravana. 
The absence of belief will eventually instigate the sense 
of ego, which results in identifying the human self as 


the doer of all Karmas. It is a powerful impediment in 


the efforts for the attainment of Bhakti. Even the 


strongest men of power, wisdom, divinity and austerity 


are just empty vessels if they do not obey the Hukan, 


122 


which helps to receive honour in His court. But on 


the other hand if the Hukam is well realised, all such 


impefiments arising out of ego will vanish. “If one 


understands the Hukam", says Guru Nanak, “None will be 


victim to 580128 


118. The master, before whom there is no help, 
must be owed: Sukhmani M. 5. 

119. Majh;M.5. 

120. Gauri; M. 5. 

121. var Main; M. 2. 

122. Maru; M. 1. 

123. Japu ji- 
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Guru poets believe that resigning the self 


before His Hukam is the only desirable and helpful 
quality of a sincere Sadhaka. That is why an advice 
from them comes as "0' people offari, leave the dark 
convictions of mind, because happiness is in realising 


124 


His Hukan. The obedient Sadhaka, is frequent ly 


advised by Sikh Gurus to abmegate the self, knowing that 
it is the only proper way. Perfect faith in Him and His 
Raga, being executed through Hukam, is the best and 
effective method to inculcate the feelings of emotional 


attachment. Fifth Guru deva, vith a sense of self- 


surrender, perfect faith and sweetmess of heart says, Thy 
Hukam is sweet to ze and the things done by Thee are liked 
by ne. Whatever Thou bestow, my mind finds satisfaction 


125 


in the same and does not run to the others." Their 


conviction of being within the fold of Hukam is so firm 


that they do not find any peace in unaccepting it. "Unless 
Hukam is realised the miseries will be experienced.” 126 
Guru Amardas emphasising the importance of obeying Hukan 
believes that without realising it every body weeps. 
Having no confidence in Hin, one cannot even sleep at 
might. Contrary to it, if the wife acts in accordance with 


husband's will she commands praise from near and dear 


124. Sri Raga,M.5. 
125. Todi, Mu. 5. 
126. Asa, M. 5. 
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ones and dwells in the palace of peace and happiness 2 


This recognition of the divine Hukam is, in 
fact, an inttial step in following the path of Bhakti. 
But in Sikh Gurus it is given so much importance that 


every sort of conduct, which is helpful for Bhakti, has its 


origin and completion in it. It is almost beyond des- 


128 11 is for 


cription. “Hukam cannot be def in d“. 
them a method to begin with, a path to lead towards 
ultimate aim and the aim to be achieved. Guru Arjung 
Deva has beautifully explained "Only one is the conduct 


and one is the practice that Thy Bhakti is performed with 


obeying Thy Hukam. ‘Who ever meditates upon this Mantra, 
129 
crosses the dreadful waters to the shores." So, this is 


a key-method to the attainment of Bhakti which can only 


be perceived by an act of Sravana from a Guru. This 


important achievement in the Bhakti-Sadhma of Guru poets 


is impossible without being at the feet of a Guru. It 


is said "The Hukam igrecognised after meeting the Guru, 
130 


and, since then, I am happy. 
Inner~-Means 


Undisputedly, Sikh Gurus have advocated, through 


their poetry, and practised above mans to strengthen 


127. War Sri Raga M.3. 
128. Japu ji. 
129. Asa M. 5. 
130. Asa M. 5. 


Sri Satguru Jagjit Singh Ji eLibrary NAmdhariElibrary Gmail. com 


239 


the sense of Bhakti, which is the sole method of salvation. 
It can be attained through His grace that is Hukam and 
Raga only. This concept of Hukam and Raza is of such a 


nature as a Bhakta intuned with this, will gradually and 


eventually be intuned with the Reality also. In this way 
the ultimate aim before Bhakta is to realise and abide 

in it. But as indicated above, this is not the ultimate 
aim only, but it is the initial step also, because unless 


this step is completed, no method, according to Gurus, 


cam be practised effectively. Because, After obeying Thy 


131 


Hukam, Shakti cam be performed." The most tremendous 


impediment im the way of Bhakti is the sense of ego. But 


this too is not sublimated or banished with any kind of 
ethical conducts only. With the realisation of His Hukasm 
or self-surrender before it, this evil, itself, is removed 
away. "If Hukam is realised," says Guru Deva, none will 


132 


say I am" . In Guru poets, therefore, the basic conduct 


is to train the mind and to develop a strong sense of 
self-abnegation. For this very purpose the above stated 
methods which constitute to the act of Sravana, have 


beem recommended. But in all the methods like the Kirtan 


of the holy verses, attending the congregation, offering 
the prayers etc. there can be a possibility of all this 


beimg as an act of deception, show and wickedness, which 


131. Tad, M. 1. 
132. Japuji. 
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the Sikh Gurus have denounced. They never liked any action, 


which the self does not share and is being done only for 
action's sake. They do not like that am action however, 
pious and useful in form it may look, which does not 
Peveal the immer self of the doer. If there is no harmony 
im action and intention, it carried little importance for 
the real development. That is why, they found the follow- 
ing dangers in adopting the mere external forms of 


representing Bhakti Sadhana :~ 


1. These may instigate the doer to identify 
himself as the actual doer of all these and thus a sense 
of ego may arise to become a strong barrier between the 


Sadhaka (Bhakta) and Sadhya (deity). 


2. These may not be done with an intention 
to be pure, good or holy, but simply to be called so and, 
in this way, the doer may mot be exploiting others by 
being wickedand stupid. 

3. These may not be dome with a worldly 
purpose behind, even the fulfilment of which does not 
bring satisfaction to the thirsty, and so these may not 
become an inspiration for him to increase his lusts. 

4. Without knowing the meaning and goal of 
the methods being practised, the Sadhaka may not be 
dragged to blind faith and superstit ions which are equally 
haraful. 


133 


5. Moreover, as Gita says, if there is no 


133. $5011 
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purity even the efforts (of practising di@ferent methods) 
do not become effective i.e. unless the immer self does 
not flow through these, there is no use. 80, alongwith 
the above stated mthods, they have emphasised some 

immer qualities for the purification of a Sadhaka. 
Emphasising internal purity by mastering the destructive 
instincts, like lust, greed, ego, cupidity and absorption 


im Maya, the Guru deva has warmed the Sadhaka that God 
134 


is not attainable through these, and has advised him 
to melt his whole-self in the divine love, so that every 


Karma or the Karma-Indari like feet, hands, eyes etc. 


should express His love. He emphatically says that union 


with husband is possible only through these. 


Qualities Like purity of mind, speech and action, 
epirit of tolerance and brotherhood, meekness, kindness, 
contentedmess and detachment are most essential for 


4. 
Sravana, because only then it leads ww Sadhaka towards 


the achievement of Bhakti throngh external means. Guru 
poets have preached the cultivation of these qualities. 
Guru eva, stressing the med of these, says that if the 
qualities like truth, contentedress and purity in speech 
are practised, mo suffering arising out of the disunion 


will come and a merger in Him will be experienced. 136 


134. Raga Tilamg, M. 1. 
135. Majh KI var; M. 2. 
136. Suki; Met. Chhant. 


Sri Satguru Jagjit Singh Ji eLibrary NAmdhariElibrary Gmail. com 


~242= 


Advising a married woman, that is a Bhakta as a married 
woman, Guru Arjun Deva says, "The Suhagan is successful 
only when she beautifies herself with the qualities like 
truthfulmess, contentedmess, kindness and dutifulmess 
(Dharma), because thus she is liked by Prabhu. (nusband) 197 
Describing the duties of a real Bhakta, Guru Sahib writes 
"The essense of the activity is that truthfulness, 
contentedness and kindness should be acted upon. Spirit 

of detachment and hum@pility are other qualities, if 


38 


anybody is granted by formless Prabhu"? The internal 


qualities are 30 indispensable for every Sadhaka of any 


system the follower he may be, that no step without these 

dan be forwarded. These help to be Godward, where his 

look is always towards God, his attention is towards God 

and the world or its glittering things cannot attraot, 

It does not mean that extegnal means are of lesser importance. 
Both internal and external are equally important and 

needful, because these are inter-dependent and co- 

effective and play the equal role in the cultivation 


of a balanced persomality. 
Mannan 
Sravana from a qualified Guru and acting in 


accordance with that is just a stepping step in the path 


of Bhakti and the real formative stage comes with the 


137. BII Wal; M. 1. 
138. Sri Raga; M. 5. 
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practice of continuous reflection (Mannan) upon it. No 


doubt, Sravana is equally important and sometimes more 
tham any stage, because the difficult period of mending 
the mind is here. When it is successfully moulded the 
trained mind cannot afford to spare any moment to depart 
with it. It moves automatically, successfully and 

remains always absorbed in the required mans as 'Guruaukh 
is always under discipline! 1°? Moreover, the import ance 
of Sravana is go exalted in Guru poets that it is in- 
dispensable even for the great religious leader, percep- 
tor and the masters of super-natural power, 1.6. gods 


and goddesses. *° 


It actually helps to expand and enrioch 
the consciousness and excites such a curiosity to search 
the realities and dwell in it eet ee as it is 

not easy to be static at any moment. Still the need 


of Mannan is greater, because without it every Sadhaka 


remains umripe and untested. It is am act of constant 
reflection uporn what has been learnt and in this way 
helps to regulate the different faculties and bring or 


produce the desired intellectual convictions. 


Manna, too, is highly esteemed as an effective 
method of Sadhua. Guru Nanak elucidates it in the 


following lines:- 


139. Sri Raga,M.1. 
140. See Japuji;Pauri 8-11. 
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"The importance of Mannan is beyond description... 
With Mannan, the mind and intellect are awakened. 
With J, the significance of all regions 

is perceived..... 

With Mannan, the desciple of Guru is liberated 
and gets others liberated. 
With Mannan, the circle of birth and death 141 

ceases." 


In another stanza, Guru Amardas emphasising the importance 
of Mannan, believes "The people who hear and refleet upon 


it, they dwell in the house of the seit. 142 


The views 
of fourth Guru about it are: 
"The voice of Guru imparts with nectar 
(Through speech) as it is glorified by 
the Nam of Hari and the desciples, who 
have heard, Learned and reflected upon 
it, their all lusts are perished." 


143 

But the question is on what to reflect? Whatso- 
ever is learnt and heard is to be reflected upon is the 
right answer, but in Guru poets the whole thing is so 
unified thatparticularly every heard, learnt or acquired 
is reduced to the Nam to be reflected upon. Im Indian 
Bhakti tradition, the object of reflection is called 
Mantra and it varies from sect to sect or system to system 
and many times in the same system or sect. The need of 
Mantra and constant refleotion upon it idmore emphasised 


in Budhists sects and in the different Tantric sects, 


where these prevail in various forms, but Guru poets 


have not selected or preached any other Mantra except 


141. Ibid; Pauri 12-15. 
142. Sri Raga,M.5. 
143. Tilang ,M.4. 
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144 
His Nam. His Nam is the only Mantra, which is to be 


remembered continuously, (Nam Simran) and reflected upon 
(Mannan, Jap). hey have clearly affirmed "Nam is our 
all conducts and Nam is our purest type of practices," 145 
and “Even if the lake and crores of Karmas are practised 
(ise. Mantras are practised) these cannot be parallel 


to Nam 2 146 


Their concept of Nam is more clear in the 
words "The best religion amongs all the religions and 
purest Karma amongs all the Karmas is the repetition of 


Nan. „147 


Nam is like a medicine which relieves the 
Sadhaka from all the mental and physical diseases. "Nam 

is a medicine for all the diseases and to sing of its 
qualities brings the happiness of . 

whole world is diseased and the Nam is rae "The 
world is a fire and to extinct it, Nam is the vater. 180 
So, the Nam is the only effective Mantra, the constant 
reflection upon which saves the Sadhaka from the tremendous 


diseases like the sense of ego,illusion, and other impurities. 


144. Liberation, its fruits and methods to attain 
is the Nam of Hari.- Gauri; M. 5, 

145. Nam is the Mantra given by Guru-Sukhmani M. 5. 

146. sri Raga;M.1, Ashatpadi. 

147. Gauri Sukhnani; M. 5. 

148. Ibid. 

149. Dhanasari;Me1. 

150. Var Malar; M. 1. 
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Everything in the visible world, every animate 
and inanimate being and every minute particle of the 
world is attributed with one or the other Nam (nane), 
as there is no form without a Nam. This idea is suppor- 
ted by Guru poetry also, when it is said “Yhatever is 
created fe under Naw and there is no place without it." 8 
But this characteristic of the visible things ighot 
something independent and evolution through itself, but 
it is also attributed by lam. When this whole universe 
is an emergence from His wholeness, as it igbelieved by 


the Sikh Gurus, it is obviously understandable that all 


the names have also been from God Himself. "He Himself 


has created the self, (Universe) and Himself has attri- 


182 


buted the Nam." Nam is all-prevading and universal 


like God. Body and soul i.e. matter and mind, in both 


the states of beings, He Himself is enlightened and 


53 


the nectar of the Nam is stored in the both. 183 so the 


Nam and God are not two different entities, but are the 
same. It is exalted almost to the »osition of God, as 
is evident from the words, "By Nam are created, all the 


5184 


jivas. By Nam are oreated, all the bodies. Word 


1516 Japuji, See also Sukhmani M.5. Ashadpadi 16, 
Pauri,5. 

152. Asa af Var; M. 1. 

153. The nestar of Prabhe's Nam is of wine types and 
is stored in body;- Gauri Sukhmani M. 5. 
with The treasure of Nam, and perfect Sat-Guru 
has shown ity Asa M.3. Ashatpadi. 


154. Sukhmani; M. 5. 
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Za, even when used in the most ordinary sense in Guru 
poetry, as indicated above, too stands for higher nean 
ing, because even there i$ is created by God Himself. 


In addition to it the comept of Nem in their Bhakti 


al 
stands for an individual importance. It is an indivi- 
dual and important means of their Bhakti-Sadhna, and so 


5 
throughout the Guru poetry; FE predominates their whole 


thinking. In them Nam is a Mantra, as indicated above, 
and they have directed every effort to meditate upon it. 
It is a powerful means for the attainment of Bhakti, it 


is Bhakti in itself and even the object of Bhakti, 

because it brings, strengthens, and sweetane the emotional 
attachment with the beloved and helps, by constant 
reflection upon it, to abide in Hin. 


The object ofmeditation i.e. God in Sikhism is 
an Absolute being and is beyond all the names. It is 
because no name can adequately and accurately express 
Him. Every effort to reduce Him, to a name,or to under- 


stand His existence in its wholeness, through a name is 


imadequate and so He is know as na nel 6318 or beyond 


all the names and forms. He has nothing of the forn, 


feature or colour, but Prabhu is distinct from these 


156 


Gunas . Still, every name, form and colour represents 


156 


Him because He, as an essense, is vibrating in these 


155. Nimasta Nirname;- 10th Guru. 
156. Gauri Sukhmani ,M.5 e 
157. Gita 7.8 
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and is peeping through these. “He is nearest to the 
Jivas and is always in their company, because he prevails 


in nature and so 1s im form and ool our. 188 


It is clear 
from the portrait of God as depicted in Guru poetry that 
if he isbeyond all the names and hence is nameless, then 
it is also true that all names lead towards Him. More 
over, names are nothing more than a pointing towards 
a particular inadividual and sometimes to convey his 
qualities. God is the master of all attributes and so 
all names lead to Him, provided the int a tion of the man 
who is reflecting upon Nam, indicating the supreme reality, 
should be pure, sincere and rightly directed. Probably, 
that is the main reason that most of the names, relating 
to the God as apprehended in different sects, are 
attributed to the God of the Sikh Gurus: for example in 
a single passage of poetry in Ram Kali, Guru Arjun Deva 
remembers Him with the following name:- 
"Bhagwant, Gosain, Jagan Nath, Madho, Gopal, 
Gobinda, Mukanda, Narayan, Rama, Basudeva 
(Vasudeva) eto. are the names from Hindu 
culture; and 
Karin, Rahim, Allah, Maul (Pir, pek inber) 
(Prophet) Sekh, are the mis for spiritualist 
personalities) etc. are the names from Muslin 
culture.” 158 
Their attitude towards the different names is 


quite apparent in the concluding line, whew it is said 


158. Asa;M.5. 
189. For various types of mames attributed to God 


of Sikh Gurus, see Dr. Sher Singh, Philosophy 
of Sikhisn, pp. 126-27. : 


Sri Satguru Jagjit Singh Ji eLibrary NAmdhariElibrary Gmail. com 


2249 


"Shen the illusion is removed by Guru, AI I In and bir 


Brahman are seen one. 180 All these names are just an 


effort to indicate that reality and so there cannot be 
real, because these are unable to reprevent His actual 


state of being. That is why, Guru poets have called 


161 


these superficial names. But the popular name to 


be meditated upon prevalent in Sikhs and mde authentic 


by an authority on Sikhism is "Vahe-Gurut. 182 


The easiest amd convenient method of reflecting 
upon Nam is to remember it ceaselessly. The act of 
remembering the Nam ighot performed or completed only 
with the help of voiceor speech. To remember the Nam 
with the help of sound is also not uneffective, provided 
it is mot for the sake of show only. If the Atma of the 
Sadhaka actually flows though the voice, if it is dissel- 


wed in it, if it is urging him to remember loudly, it is 
verily substitutive. But if it isbeing done without the 


urge of the self, it is all useless. Guru poeta while 


explaining this act of deceptidn, or self-deception, 


160. Ram Kali, M. 5. 
161. Kirtam Nam Kathe tere jehba - Maru, M. 1. 
162. With combining the four Words (u, from Vishnu, 


Ee (guru Mana) 5 from Gobind and Ra from Rama), 
aur Nanak) prepared ‘Vahe-Guru' the : 
ar o be repeated. Bhai Gurdass; Var 1, 

Paurit 49. 


Sri Satguru Jagjit Singh Ji eLibrary NamdhariElibrary@gqmail.com 


have used many symbols to make it oonveniently under- 
standable and impressive. Guru Deva compares this act 
with that of speak of a crow which always finds satis- 
faction in being busy in moving in the rubbish! 63 or 
with that of a horn of a ram which always causes injuries 
in right 164 That is the mere parrot-like repetition 

is useless md also dmgerous at many stages. The inten- 
sive urge of the wind, even if it accepts the assistance 
of veice, is the real required elements; as “The person 
who reflects in mind and speaks Hari Hari from the 

= Thus Simran, as 
prevalent in Sikhism, so often becomes Kirtan. Kirtan 


mouth, mever misses the ais.“ 


being an individual and collective performance, several 


times enters the field of Simran. 


But the emphasis is on the silent renembérm ce. 
It matters little whether it is spoken or not, when the 
mind is in remembrance. This notion idmore clearer in 
the duxu eva, when it is said "every body cries Rama 


Rama, but Rama is mot apprehended by mere orying. 186 


What is evident from these remarks is that silent 


remberance is more fruitful because here only the actual 


urge impells to rewember. It becomes their spiritual — 


163. aaur Tzu. 58. Ashatpadi. 
164. Ibid. 

165. Gauri .M.5. 

166. Gujri.M.3. 
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hunger which finds satisfaction only in Nam, 197 It 
cannot be practised for show or deception, which is 

the compelling motive of Manmukha. With such a conten- 
pZuous motive, he may remember melosously, 1t will 
remain fruitless. "Mansukh are tired with remembering 
Hari Hari, but the internal dirt is not washed away. 
With the dirty mind, Meither Bhakti 1% nor Nam is 


received." 188 


For the real and effective renembrance 
of Nam, the mental purity, with other desired ethical 


qualities, is essential. 


To produce the thick, dee and ever-lasting 
intellectual convictions, continuous and undisturbed 
renembpance of the Nam is advocated. Though there is 


a notion available in Guru poets that even the minute 
16 


portion of time. o sincerely devoted in Hismenory is 
enough for the desired goal, yet there is an advice 
from then that Sadhaka should be in remembrmece of His 
Nam at every moment, not discontinuing even for the 
duration of the twinkling of m eye. Not to forget hin, 
even for a while, would eventually make him habitual 

to be always in Him and not to think of any other thing 


at any time. They have stressed the need of permanent 


167. Var ds M. 1. 
168. Sri ga; M. 3. 
169. Whosoever lives in remenbrace even for 


imakh (a minute cortion of time), he remains 
destruct&able for lake and crores of days 
1.6. forever. - Gauri, M.5.Ashatpadi . 
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absorption in remembrance. Renenber while standing, 


sitting, and sleeping and sing Hari Hari even when on 
the way. 170 That is every moment should be devoted to 
His memory so that the whole creative energies should be 
centralised and directed towards the achievement of the 


g0al more forcefully. 


In Raga Sri and Gauri i.e. Sukhmani Sahib, 
Guru Arjun Deva has elaborately discussed the supremeness 
of the remembrance of Nam. He hagmade it clear that no 
other method like worship, bodily disciplines, intelleo- 
tual and material acquisitions can be useful in attain- 
ing the perfection. He believes that every other method 


or reflection upon any other Mantra is verily below the 


Nam of Hari. He is so clear in his view that he says 


*The remembrance of Prabha is the highest than all 


171 


(means). * Again in the same composition he says, 


"The best Dharma of all the Dharmag and the purest per- 
72 


formance is the reflection upon N22 · 1 All the other 


adopted means to produce the intellectual comviction, 


in the mind are uneffective except NZA. 172 


Nam Simran in Guru poets, in fact, is a ore s- 


tive force, which creates the needful atmosphere in 


Sadhak's mind and inspires him to have high ideals. It 


170. Tsa; M. 5. 

172. Sukhnani; M. 5. 

172. Ibid. 

17a. The whole of the Karmas and Dharmas are pone med 
byt this mind is not sublimated except with Nan. 
Ram Kali, M. 5. As hatpad1. Framer 
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becomes a way to be followed and ultimately helps to 
attain perfection. The clear indication in the words 


"The whole existence is by the Hari Simran": 4 


18 that, 
it is the basis of the existence of the universe. It 

is such a virtue, pregnant with such a foree as the whole 
impurities of the mind are washed away by it. It is 

the nectar which infuses the life in the dead. It is a 
diamond, a symbel of the source of light and strength. 

It is an effective mans to bring the stability. So 
much so that men from amy caste, oreed, Gategory and 


class can practise it and oan attain salvation." 178 


The attachment of the Sikh Gurus with this 
method, as is apparent from their writings, is so intensi- 


fied that they cannot depart with it even for a while. 


It is in fac$ the soul of their Sadhna. Expressing its 
exclusiveness, and emotional attachment with it, they 
would say "Where the Nam of my Gobinda is not being 


repeated, that town is just a jungle." 176 


In another 
stanza, fifth Guru says “Happy is the only day, when 
Prabha comes to the mind. The day when the Supreme 
Brahman is forgotten is the curse even if however good 


177 


the season may be. The only mthod in them is Nas 


Simran and is so convenient that it is within the 


174. Gauri Sukhmani,M.5. 
175. Gauri M. 5. 
176. Man; M. 5. 

177. Var Gauri, 2, M. 8. 
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approach of everybody. The man who remembers Gobinda, 
he may be learned or unlearned, will attain the supreme 


posi t10 . 178 


Japa 

Japa (repetition) is also a mans which attri- 
butes to the stage of Mannan. It is a sort of meditation 
exercised through constant repetition of the given 
Mantra. In the Budhist and Tantrio sects, the Mantras _ 
to be 5 are of many kinds and even the ways of 
repetition have, too, attained many forms. The adherents 
of these sects learm many kinds of postures and pioses 
to attain mastery over the art of repetition, so as to 
be a perfect one. Patanjli, the famous exponent of 
Yoga-Sadhua, too introduces and advocates Japa for the 
purpose of destroying the impact of arising evil thoughts. 
He advocates the repetition of the Symbol 3 the | 
emergence of a really spiritual consciousness crossing 


the barriers ofany-fold evils. The content of the 


word 'OM’ according to Bh. Gita, is Brahmaa.'°° 1t means 
178. Gauri M. 5. . 
179. OM: The symbol of three in one, the three 


worlds in the Soul; 
The three times im, past, present, future 
iw eternity; 
Vion The three Divine powers, creation, 

ApS A “— Peevention, transformation, in the one 
Being; the three essences, immortality, 
Ommisience, yoy, in the ome spirit. 
This is the word, the symbol, of the 
Master and Lord, the perfected spiritual 
man. (Charles Johnstone, The Yoga Sutra 
of Patanjali P. 25). 

180. 8.13. 
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the Bhakti scriptures advocate the repetition of the 


Brahman. Even if the symbol ‘Om’ is adopted for repeti- 
tion purpose, it would mean the strenmthening of the 
attention through concentration in Brahman. Guru poets 


adopt Naw as their Mantra, as indicated above, to be 


repeated and through it concentrate unon that Absolute 


reality. 


In the Vaishnavite Bhakti scriptures, the word 
Japa is replaced by words Simran and Bhajan and are mde 
synonymous as regards the contents in the advanced 
stage of the meaning of the word. These two words, also 
suggest the constant repetition of the Nam, theugh the 
different ways of bodily practices, which are done for 
effective Japa, are not recommended in these scriptures. 
The sense of the undisturbed and uninterrupted simran 
is almost parallel to the sense of Japa. When all these 
are performed loudly, it may seem a bit different, but 
when silence is observed, no difference is left. To 
remember silently or to repeat silently is alike. II 
Bhakti scriptures, these two words, Simran and Bhajan 


command more rrequekey. 11 In Guru poets too, these 


182 


two words occur and emphasise the same sense as 


discussed above. 


181. See Gita 4.11; 6.31; 8.133 13.19. 
- Narda Sutra 89. 
182. sfaran is discussed above. For reference 
AJ an see Gauri Thiti M. 5. and Jaijaivanti 
1.9 
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In Guru poetry the use of the word Japa is 
also very much frequent. So much so that a long poen 
by Guru Nanak Deva is given heading as Japa by which 
it cam safely be inferred that some notion about Japa 
is clearly available in them. Moreover, the word reflects 
its imperative mood and that mans that Guru deva has 
directed his followers to repeat the poem written by 
him. Now, here Japa is mot of a word or sentence as 
a Mantra, but of avery long poem and, im fact, it is 
not repetition but is dreading in which Nam and ites 
essentials are repeated or remembered. The distinction 
im the traditional concept of Japa and that of the Guru's 


is clear. 


Japa is an activity of the Sadhaka to train 
the sind through repeated practice and to centralise the 
whole energy, which ordinarily remain scattered by the 
attraction of the different sensual organs. It is a way 
to control all these, to centralise all, to concentrate 
on ome point and to evolve a strong attention, which is 
mot easily disturbed. All these qualities have greatly 
been valued in the Bhakti-Sadhaa of the Guru poets and 
for that they, too, have adopted the word Jana. 

Japa or the constant repetition, according to 
then, 16 performed in three ways i.e. loud Japa, silent 
Japa, ad Liva Japa. These three types have & respective 


stages which lead from one to another. 
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1. Loud Japa 


In loud J a, the help of vocal organs is sought 


and it is performed through voice. It is the initial 
stage in Japa-Sadhna and a Sadhaka starts from it. It 


is easier and convenient for a beginner and so he is 


advised to start with it. Guru Arjun Deva says "Thou 


183 


repeat (Japa) and make others to repeat". At most of 


the places the use of the word Japa, in Guru poets means 


the repetition with the help of the sound i.e. loud Japa. 


2. Ajapa Jap 2184 


It is another kindéf Japa in which the voice 
does not become any substitute. Im fact, here it is 
mot mecessary to speak out the Nam, but repeat in the 
heart. It is an activity in silence and denotes to the 


advanced level of the Sadhna. The dfiscrivtion of this 


type of Japa is available in the words "If Ajapa Japa 


is not forgotten the votary remains in the beginning 


185 


and in the ages i.e. he be comesbternal ,* and "In 


whose mouth is Nam, he repeats Ajapa Japa." 186 “In 
Gurmat, Rama is repeated by perfect nan 187 It is a 


sort of constant tur sing of the thought which helps to 


183. Gauri Sukhmani.M.5. 

184. Wet there be soundless repetition of Om and 
meditation there on“; - Patanjali Yoga Sutra. 1.28 

185. Malar ki var; M. 1. 

186. Bil val; M. i. 

187, Gauri Goarari;M.1. 
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develop a strong attention (Dhyama). 


3. Liva-J apa 


It is the third stage of Japa and is a symbol 
of the highest level of the Bhakta’s Sadhana. Here the 
Sadhaka need not to do any effort. It is a state of 
being completely unified with deity. The both identi- 
ties of Sadhaka and Sadhya are identified and a complete 
absorption (Liva) is experienced. That does not mean a 
state of only losing the self in the higher self and 
being deprived of the self entity, but with it, the self 
is reger rated with new vigour and vitality and with 
immorality ead eternity. It is a state of complete 
identification and so the repetition is verformed in 
such an automatic way as blood regulates in the body. 
Here the repetition is not done and the other two kinds 
of Japa are left behind. In fact, it is a state of per- 
sistertly being in Japa as culmimted from the practice 
of other two ty ves,Guru Deva says "By Gurmat?°° the 
Lira with true (God) is realised and with it gur akk 
remains awakened day and night i.e. he is always cons- 


oious of being in God." 189 


But, inspite of the fact that Guru poets have 
advocated Japa Sadhaa and have given an analysis of ita 


188. Philosophy of the Guru. 


189. Minu; M. 1. Sohle. 


Sri Satguru Jagjit Singh Ji eLibrary NAmdhariElibrary Gmail. com 


2289 


mature and different stages, we will have to agree that 
here the word Japa docs not stand for the maning and 
mature of Sadhma as in the other indicated sects. A 


wonderful contrast is given in their own words. Guru 


Deva when talking about their sincere devotees or follow- 
199 (0 191 


ers says: “Japa, Tapa, Sanyama, Karma, Na-Janaa, Nam 
Japan Prabh T Zr. 192 the word Japa idused in the same 
lime twice (us Japa and Japan) and at each place it 


gives a different maning. The former conveys the 
traditional meaning of the repeating with certain bodily 
poises and prescribed Mantra. Guru-@eva has shown relueo- 
tance about it. The later convoys the meanim of 
remembering only. Exoept from it, the word Japa is 

used in Guru poetry, at many places, to express a spirit 


of indignation about its performance. As "The people 


who have forgotten the Nam, what other repetitions they 


93 


repeat?" ! And "Repetition, austerity and temperateness 


may be practised and may be dwelt on at the places of 


pilgrimage: and the charities and virtues may be exeret sed, 


94 


but without truth what is the use 194 im fact, the 


190. Tapa: The word comes from a root which means 
to heat a make hot, and thus it means to be 
argdent or full of efforts (Ernest Wood, 
Yoga Dictionary ,P. 156). 


191. The poising of the mind on an idea or thing by 
means of combination of concentration, medita- 
tion and contemplation taken in succesai on. 
Ibid. Pe 138. 2 


192. It can be translated as "They do not know the 
repetition, austerity, temperateness and action, 
but simply remember Thyy Nam." 

193. Var Sarang ,M.3. 

194. Sri Raga, MA. 
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concept of Japa is different than its original meaning 
and in Guru-poets its content is chamed, as indicated 
above, and is made synonymous to the contents of the 
words Simran and Bhajam. In them Japa isjust to remember 
the Nam of deity, it may be again and again, and that 
concept of Japa, to be performed through prescribed 
bodily postures and set Mantras, is not available here. 
Im Guru poets it is a natural process, through which 


the intellectual convictions are produced. 


Nidhyasana (Profound Meditation) 


Nidhiyasama is an advanced type of Sada and 
a state of being. which culminates from the continuous 
and sincere devotion to the first two stages namely 
Sravana and Mannan. With a whole-hearted assumption of 
what is learnt, listened and done at the feet of Guru 
and constant reflection upon that would eventually 
lead to the perfection in Sadhna, and in fact, the 
Nidhiyasana is the state of perfection in itself. Here 
no fear of being fascinated by the worldly templation,, 
sensual organs and internal weaknesses like the sense 


of hatred, pride, ego etc. is left and Sadhaka is at 


persistant stability in his Sddhna. Reaching here 

would mean the enjoyment a confrontation with the Supreme 
reality, His divine presense and eternal biss. Guru 
poets, giving a deseription of these three stages and a 
link provided by gradual process, say "Hear the advice 
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reflects upon it and enjoy the fruits according to your 


wishes" . 195 


It is a state where nothing is seen and 
felt except the presence of Brahman. The eyes see hin, 
the ears hear him, nose smells him and hands touch him 
i.e. the whole structure of the human being, the whole 
pattern of its senses and, of course, of the being it- 
self experiences a great upheaval of being lifted from 
the lower self to the higher-self. Rather he feels an 
upheaval and is no more in the oage of the matter. He 
is free in himself, enjoying the eternal freedom. uru 
Sahib relates such an experiecnoe in the words “With it 
(Nidhiyasana) the darkness has perished and light has 
entered as if a ray of sun has appeared in darkness. 
With it the invisible, unapvroachable, unknowable and 
untainted God is seen by Gurmukh with his e176. 190 
At this stage Gurmukh does not see Him in a particular 
thing only but feels in every particle. " Brahman is 
seen, Brahwan is heard, only one is experienced. He 
Himself expands the self in everything, so none is 


knowable except Prabha. 197 


Whereas the words Sravana and Mannan are used 


by Guru poets, they have not used the word Nidhiyasana. 


195. Gauri Sukhnani; M. 5. 
196. Var Sri Raga; Pauri,; M. 4. 
197. Bilawal chhant; M. 5. 


Sri Satguru Jagjit Singh Ji eLibrary NamdhariElibrary@gqmail.com 


~262- 


By this, Dr. Jai Rant Mishra concludes that the perfect 


state of Mannan has become a substitute for Nidhiyasana 


198 


here. Dr. Mishra wants to say that the stage of 


Mannan and Nidhiyasana in Guru poets are not distinctively 


placed and they have mixed the two, and both are expressed 


by the word Mannan. No doubt, the state of being with 


Mannan, as represented by Guru-poets is a state of 
perfection and Sadhaka, with it, is at his best in 
efforts and acquisition both. But a close study of the 
Guru poetry reveals that mat only they have combined 
the idea of both states in one word, but they have 
changed the order in accordance with their nature of 


Sadhna. In fact, in Vedanta system, these three 


(Sravana, Mannan and Nidhiyasana) are the methods, means 


or steps for the attainmant of supreme Jnan, but Gurus 


were Bhaktas who did not believe in only Jnan being 
efficient for the purpose. It is also true that their 
Bhakti is not debarred of Jnan. They have deliberately 


preacte d the substitutive asvect of Jaan, but not as 


an end in itself. It is, for them, a means for the 
attainment of Bhakti. Therefore, they have used the 
terms Sravana and Mannan and ha ve practised these to 
strengthen their devotion based on Jnan. But as regards 


the final stage or means, being not Jnan but Bhakti, in 


them, they have turned towards Bhava instead of speaking 


198. See Dr. Jai tam Mishra; Guru Granth Darshan, 
pe 272. 
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about the traditional form of Nidhiyasana. Thus every 


form of the means of Sadhna is coloured in the colour 


of Bhakti and this iahot in seattered form but in a link. 
In Gurus it is linked as Sravana, Mannan and Bhava (or 
Bhao, Bhae as are used by Guru poets) instead of Sarvana, 
Mannan and Nidhiyasana and it is not by chance, but is 
deliberately done. It is a modification so as to brim 
the immensive means of Jnan-Saéhna in the context of 
Bhakti. Here Bhakti is enriched with Jnan and the means 
of attaining Jnan are mae subject to the attainment of 
Bhakti. An apparent notion, to support this idea, is 


available in Guru-poetry:- 


"Heard, reflected and after it developed 
Bae.“ 


"Let us sing, hear, reflect and develop 200 
Bhao." 


199 


So, in Guru poets, the first two means of 
Sadhna are not to culminate in Nidhiyasana, the third one, 
but in Bhava and thus the entire concept gets a new 


meaning and forn. 


Bhava, emotional attachment, is a means of 
Bhakti and a state of being where Sadhaka abides in God 
permanently and does not become subject to the circle 


of birth and death. Mind isno more victim to the tyr@any 


199. Japuji;Pauri 21. 


2003 Ibid. Pauri 5. 
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of the senses. It is free and dwells in divine happi- 
ness and enjoys the warmth of his embrace. It is the 
state of complete unification which results in eternal 
voluptuousness. Guru imardas relates this state of 
being in the beginning of hispoem Anand Sahib. These 


are the means which form Guru poets Bhakti-Sadhna. It 


is to undert ke the adventure of being transformed 
from finiteness to infiniteness, from dis-union to 
union and to be co-habitent and oo-participent with 
God. 


Sri Satguru Jagjit Singh Ji eLibrary NAmdhariElibrary Gmail. com 


CHAPTER 5 


CONCEPT OF CONDUCT OF BHAKTA 


PRE@-REALISATIUN CONDUCT 


The concept of conduct of a Bhakta, in the 


Guru poete is in consonance with their concept of 
Brahman, Jagat and salvation. They believe that Jagat 
is not something mere iilusion, but is real and sweet 
manifestation of their sweet-heart. It is Divine in 


nature and blissful in contents and so there is no need 


need, 
to renounce it. Bhakta of the Sikh Gurus does not to 75 


the jungles, find the solitude and leed an inactive life 
of an ascetic but to remain in it, resist to 3 
be active for the welfare of the self and the soci ety. 
The tragedy of an individual begins when out of egoistic 
blindness he takes the world as a mtter of mere sensual 
enjoyment, indulges in it and ultimately is over-whelmed 
by it, otherwise it is ag pure as spotless inner-self. 

A really devoted person would not fall prey to egoistic 
elements and would remain taintless even in this world 
of taints as a lotus in the suddy water. The Guru's 
ideal of the conduct of a Bhakta is to be Sachiar (Intuned 
with reality) even while living in the world and thus 

it is not necessary to break with the world, but to 
elevate the self through it. The world for him is, in 
fact, a play-ground, where he remains active in different 


virtuous persuits. He does not discard the world because 
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it is a source which keeps him active, fresh and vigorous 
in stead of absorbing in Bhakti as some activity dis- 
connected with society. Even at the highest state of 
perfeotiong Bhakta is not advised to be inactive and 

stat ic but his ambition of life is to work and remain 
dynamic in servie the humanity. That is why the emphasis 
of the Guru poets is upon building a strong character 
while conducting the society in its multiplicity of 
activities, and, in them it is the highest truth. The 
mere truth is nothing, unless it stands a test of being 
practised while dealing with the fellow human-beings and 
conducting all the social activities. He is not to feel 
helpless and disappointed, feeling that he is inoapable 
of doing anything, but he is to be confident and even 
cheerful.’ It is partly because the Bhakti of the Guru 


poets is different from the Bhakti in Indian tradition. 
2 


Traditional Bhakti consists in worshipping the idol, 


offering the flowers, singing at His feet and undertaking 
the pilgrimages to the different holy places but the 
Bhakti of the Sikh Gurus is not the same, It is a conti- 


nuous and spontandous development of the self, with the 
help of the Guru, while living in the society, conducting 
the different social activities and facing a test at 


every moment. It is more of an emergence of a strong 


i. Ot Nanak, Bhaktas are always cheerful-Japuji. 
2. Ewen the Bhakta of the later Budhist schools 


includes in itself the worship of st#ip etc. 
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ethical personality rather than helplessly singing at 
the feet of Deity and crying for His help to be saved 


from the miseries of the world. 


[he | 
By, conduct of a Bhakta, we can safely man his 


attitude towards the society or his co~habitants 1. 0. 
how he behaves with them, how he reacts on the different 
occasions and how he adjusts or sccommodates himself in 
the social-setup. The conduct, as depicted in Guru 
poetry, can be discussed as pre-realisation conduct 

and post-realisation conduct and though no definite 
line can be drawn to distinguish between the two, as 

in the state of being of post-realisation, the conduct 
of the state of being of the pre-realisation does not 
disappedr, yet a distinotion must be made to understand 
it properly. As indicated in the preceeding chapter 
that a Sadhaka, by developing a sense of detachment 
with the world and attachment with the Deity, gradually 
rises with the help of certain means in the beginning | 
and thus attains his goal of devotional attachment with 
God, similarly here a Bhakta has a definite attitude 
towards the society and gradually he develops such 
ethieal qualities which lead i realisation. 
In fact, the ideal of Guru-poets seems to call for a 
change th the prevalent individual consciousness, and 
to develop an ideal sooiety so that each member of it 
should be in perfect communion with society. He should 


live, work and move for society and should be able to 


Sri Satguru Jagjit Singh Ji eLibrary NamdhariElibrary@gqmail.com 


-268- 


renounce his personal ben fits for its welfare. This 
idea of the conduct of a Bhakta has some resemblance 
with the Buddhist concept of Nirmanakaya, as the 


nersonality of the Bhakta is completely transformed. 


The very first characteristic of the conduct 


of the Bhakta is that, according to Gurus, he need not 


renounoe the world because it is not unworthy in nature. 
It is true, living and real like its Greater and is not 


2 
a hindrance on the path of Bhakta, but a way for reali- 


sation. It is an evil or hindrance, as indicated above, 
only when the self is blinded by the sense of ego and 

it yeaSns for self interests without caring for the 

fair or unfair means. When the man hankers to satisfy 
his sensual appetites, cares more for bodily luxiries 
then mental development, he finds himself in the grips 
of lusts which result ultimately in discontentedness and 
helplessness ani thus the world for him turns to be a 
store of miseries. But for a man who is not subject 

to the hunger of sensual enjoyments, it is never a 
hindrance, though he conducts every human activity in 
accordance with his needs. In fact, Guru poets have 
never inspired a man to plunge into the extreme joy 

or sorrow and to take the world in same light, but they 
have taught him to be ascetic and non-ascetic at the 
game time.Bhakta lives in the society, enjoys his family . 


life and works to neet his genuine needs, but still, 
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is least possessed by these.” Secondly, it is so because 
they have never liked or preached that man should depend 
upon beggings i.e. upon the earnimsof bothers. It is 

a shameful fun to be an ascetic who discerds the 
house-holders life and again goes to their doors for 
satisfying the fire of belly. Moreover, the Yogis 
(ascetic) at the time of Guru Nanak, were indulged in 
every unhealthy activity which would bring tremendous 
results leading to decadence. They were rather des- 


troying the life (Pran) of every individual and the 


society on the whole by condemning the active life and 
advocating the inactive one. They used to dppend upon 
beggin; and would still preach that house-holder is 

bound to go to hell. Sut the Sikh Gurus have advised 


their votaries to adopt the life of a house~holder, 

do the necessary activities with sincerity and honesty, 
never hanker for more, use the earnings to support the 
life, share the rest with others and to give new meaning 
to the word society. The conduct of the Bhakta, here, 
is summed up, the words "To do the labour, remember the 


Nam (of Deity) and eat while sharing with others." 


When Bhakta is advised to lead the life of a 


house-holder and not to be tempted by the asceticisn, 


it is obvious that he would come in contact with his 


3. Compare it with the middle way of Gita 6.17. 
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fellow beings. The dominating principle of the Guru 


poets is that a real man or Bhakta would never retreat 


to the old concept of caste or class-system and would 
take every person as a man and not as a Hindu or Muslin, 
Brahmin or Shudra. “uch concepts are due to the sense 
of ego and these further evolves this blinding force. 
These isolates him and lead him to inactivity. An 
advice from Guru Amardas comes in the words "Oh fool, 


don't be proud of the Jati, because this pride leads 


to many mental disorders (Vikars)."* Guru eva has laid 
emphasis on the perception of the Divine light, being 
enlightened in every body and not to see his caste, 
creed or class.° Bhakta, of the Guru poets, while 
living in the society mver gives any consideration 

to the status of a person and if any distinction is to 
be made, it is only in the Manmukh and Gurmukh. The 
entire description of the conduct of a Uhakta, in the 
Guru-poetry, can be discussed in the light of these 

two terms. By the former is meant a man, who 

instead of Guru accepts his own mind as his guide, is 
victim to senses, disputes with every body and thus 
becomes subject to ego and the desires of having more 
and more. He never feels at rest. It is to plunge into 


the lap of senses. By later, it is meant a man who 


4. Bhai reo; M. 3. 

5. Recognise the light (Atma) and do not ask 
N for jati- 5 sa Mote 

6. Var Gauri 2 M. 4. 
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controls the senses, does not hanker after its increasing 
lusts, rests in calmness and acts in accordance with the 
will and order of the Guru, By resigning his self 
completely at His feet. He does not only abides the 
truth but inspires others to follow the path of truth.“ 
If somebody is high or low, it is only in thie sense. 

A Guraukh, even from the low class can be a respectable 
man, because he relises the Will of the God and abides 
in His order. Realising the highest truth through the 
word of Guru he surmounts the ego.” The Hann, even 

if he belongs to the so-called highest class, is a man 


of the lowest class and Gurumsukh who is busy only in 


Bhakti is of the highest class, even if he is from the 
lowest class.” Thus, firstly, Bhakta believes that 


same light is enkindled in every body. He believes that 
*Jati and name are established out of ignorance and are 


nothing in reality, because only One is the saviour for 


1 Guru Reva ironically asks “What Jati helps?" 


ail 


each." 


And tells "We should realise the truth only. Secondly, 


be believes that these are the Karmas which determine 


12 


the standard of a person. Man with a nature of doing 


7. Maru M. 3, Sohle. 

„ Fare le AGRMANRS girtrzrd er- SR 
9. Asa; M. 3. Ashatpadi. 

10. Var sri Raga; M. 1. 

11. var Main; M. 1. 

12. Tiha Hove, jehe Karam Kani; — Asa M. 3. 
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good Karmas, is always good, even if he comes from the 


lowest Jati. A person from lowest Jati, can be adorable 


if he lives upon the Nam of God. "The untouchable, 
whom no body knows, and no body likes even to touch, is 
adored by every one and the whole world washes his feet, 


at: 


if he sticks to the repetition of Nam. Thus if 


Bhakta is to avoid anybody's company, it is only of the 


Mannukh, otherwise his attitude towards every jiva of 
the world is alike (Samdarsi).’* we likes, reverse and 
loves every body, because God i.e. his sweet—heart abides 
in it. Every particle of the dust is honey to hin, 
every drop of water is nectar to him and every flower is 
a souroe of freshness to him, because his Lord peeps 
through these. So, conoept of the conduct of a Bhakta 
in the poetry of Sikh Gurus is based upon the principle 
of bringing harmony in the social set up for that, a 
Bhakta is advised to treat and meet everybody in the 
game spirit and not to make any distinotion on the basis 
of Jati or wealth. They found and preached equality in 


mankind and accordingly (free common kitchen) they 
18 


practised through the institution of lunger. The 

13. Asa ;zM. 5. 

14. Sukhnani,; M. 5. 

15. A sort of free community meal, enjoyed by every 


or any person, from any caste or status at the 
same place while mixing up with each other. 
There are historical evidences that even Mughal 
emperors participated in it. 


Sri Satguru Jagjit Singh Ji eLibrary NamdhariElibrary@gmail.com 


2273 


awakening of th spirit of equality would eventually 
culminate tu the sense of brotherhood. It is obvious 
that with this lofty basis of the development of the 


conduct, Bhakta would not be victim to the sense of 


duality. He would respect every Body as self. Every 
fellow-being would be dear to him like a kith and kins 


and class-hatred would disappear. 


The pre-realisation conduct of the Bhakta has 


another characteristic also. He is mver harsh to any 
body in any state of being and it is because he believes 
that there is none who isbad. Every beim of the world 
is good and pure because it is the noble manifestation 
of the supreme reality. Guru Amar Das says, 411 the 
Jivas are of Him and He is of the all then whom we can 
call bad? ‘When there is none except Him." 2 This attitude 
helps to inculeate the deep sense of modesty (Namrata). 
Bhakta knows only that if any impurity is, it is in hin 

and not in any body else. If he would remove it, every- 
thing would be alright. Guru poets believe that if every 
individual strives to be pure, no impurity would surround 
the society. They impart with this attitude in a very 
impressive tone, when they say, "Beera (Ch brother), if 


you destroy your own evil, no evil would come even near 


to you." *! The edifice of their comcept of conduct is 


16. Asa M.3; Ashadpadi. 


17. Gauri Bawan Arber i; M. 5. 
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erected upon the sermon, It is we who are net good, 


16 


otherwise there is none bad." At another place, Guru 


Arjun Deva says, "Don't think 111 of others, oh dear, 


nO suf fer ing will come to you. 19 


This emphasis on the 
purification of an individual has two-fold meaning in 

the Guru poets. Firstly, the centre of their ideal 
society is an individual amd thus the development is from 
individual to society. For the development of really an 
ideal society, they did not implement some moial dogma, 
but preached the inculeation of the maximum ethical 
qualities individually and the most important among 

these is spirit of modesty (Namarta). Because of this 
quality Guru Nanak Deva says, "I am of the lower Jati 
of tas singers, while others are cal le dot the highest .2° 
It s because they are firm in their belief that God 
always accompanies the down-trodden people. Secondly, 
it is to emphasise that the realisation of the indivi- 
duality would mean the reflection of the Supreme truth 
in the limited awareness and thus, the indivi dual self 
would not be afrey to ego, but would treat 10% a 
servant to others. 21 Bhakta will be enriched with 


ethical qualities and will behave in a way which will 


18. Suhi; M. 1. 

19. Tea; M.. 5. 

20. Asa di var M. 1. 

21. Hari can be attained only if we become the 


servant of the servants and renounce the 
self (ego) ;- Sorath M. 3. 
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mot hurt and injure any body's feelings. With this 
modesty (Namrata) a basic quality of a Bhakta, the 


pure self will supersede the sense of ego. Guru Arjan 
Deva dramatically explains the importance of this 
quality. He asks, “Oh Saints tell me a virtue which can 
remove the pride and ego". And answers, “Regard all the 
Jivas Supreme Brahman and be the dust of their feet (i.e. 
inoulcate the quality of Namrata)". In hie Gauri 
Sukhmani, he has described its importance elaborately. 


With the development of this virtue of modesty, 


every body becomes dear to Bhakta, 28 


and so, naturally 
the sense of service would be cultivated in him. When 

he takes everybody as dear to him, it would be impossible 
for him to miss any moment, when he is needed. In Guru 
poet's concept of conduct of abhakta, the virtue of 
service is considered significant. It isbecause, as is 
indicated above, Gurus have tried to build a completely 
harmonious social personality of which the virtue of 
service is an indimensable pillar. A Bhakta has te 


serve his guxu?“ 


i.e. Brahman and His creation, but the 


22. Sorath, M. 5. 

23. Be the dust of everybody's feet so that 
everyone should be seen as dear friends. 
- Asa M. 5. a 

24. Sri Raga. M. 3. 
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more emphasis is upon serving the later i.e. humanity.?° 


The importance of service is exalted to such an oxtent 
that it becomes almost synonymous to the word Bhakti 


and it seems as if Gurus treat it as an independent 


mothod of realisation. Guru eva believes, "It destroys 


the darkness of ignorance, purifies and develops a 


discriminative intellect (Bibeka). As the bubble 


again becomes water after its bursting, similarly servant 


and master become one." 76 


Bhakta has realised that whatever is created 
is not different from Brahman ani thus it becomes his 
duty to serve Him through humanity. It is He who mani- 
feats Himself in every finite being and a service to it 


would mean a service to Him, That is why Guru poets 


declare, "We are servant to whatever is created, because 


our Prabhu dwells in 411.77 Bhakta knows that to abide 


in His blissful presence is possible only, if we serve 
His finite selves.“° This important virtue forms part 
of his Sadhna. It israther an indispensable aspect of 


his conduct because, for him, it is an effective way for 


25. A place in His court can be attained only 
if we do service in the world. ~ Sri Raga M. 1 
26. Sarang M. 5 
27. Ram Kali, M. 5. 
28. Do the service of people with the dedication 


of mind and body both and alongwith it 
renenber the attributes of Hari with Your 
tongue. — Deva Gandhai, M=5 « 
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realisation. To serve the humanity by offering hinself 
ami his belongings to the needy; by embracing the un- 
touchable; helpidg the poor; managing meals for hungry 
and water for thirsty, he contributes to the welfare 

of the seoiety and his actions please his Lord. An act 


of service is the purest one in Guru poots. It is 


the loftiest aim of Bhakta because he has learned from 

| 3 
his Guru that "Without service, non can enjoy the fruits’ 
According to Gurus the highest achievements of Dharma 


(religion), Arth (material), Kama (cupidity) and Moksh 


(Salvation) are only through service. 81 Bhakta is 
dedicated to the service upto the extent that it becomes 


his ideal to clean the feet of others with his nair. 52 


But all this sense of service is not out of any pressure 
upon him, because they believe that service under pressure 


is quite use le 88.88 


It is in his potentiality, in his 
bloed to serve others. It is the noblest cause. The 
only function of Bhakta's life is to serve others 
through various activities and that too without any 


personal not ive. 


Bhakta of the Guru poets is advised to conduct 
every social activity to keep his physical organs busy 
in constructing a healthy society and for that he is 


29. Whatever is created, is yours, but without 
ervice,no body can enjoy the fruits, 
= Mele g 
30. Asa Mete 
81. Gauri Sukhmani M. 5. 
32. Gujri, M. 5. 
33. Var Suhi ; M. 2. 
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inspired to embrace truth. Truth (Sach) in their poetry 
is frequently used for the ultimate Reality, that is, 
Brahman, but is not confined to this use only. It is 
used in the opposite sense of the word falsehood also 


and a Bhakta is supposed to speak the truth always. 


Sikk Gurus believe that the indulgence in falsehood is 
@ 
the most terrible hindranoe on the path of realisation. 


"To practise the falsehood and deception would man the 


34 


greater miseries," says Guru Ram Dass. II fact, the 


truth ani falsehood are two opposite qualities or 
forces and the practice of one would mean the absence 
of the other. There is a persistent je alousy between 


35 


the two. The falsehood results in miritual decline 


and moral decadence and thus is a sort of immovable 
eclipse for the ethical conduct, whereas truth is an 
effective way to realisation. “Speak the truth and 


36 


realise within, He is not away but im your ears" 1.0. 


by speaking truth the distance is lessenedand the devin 
spirit pervaile. The speaker of truth does not experience 
the spiritual tension arising out the Divine absence, 


37 


but always abides in Hina. "Truth ie a remedy for all 


34. Suhi,M.4 Chhant. 
25. Var Sorath; M. 4. 

36. Maru M. 1, Sohle. 
97. Suhi,M.i, Chhent. 
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the mental diseases and it washes away the sins 88 


says Guru Nanak, while ani up about the nature, use 
and force of truth and thus draws a clear line to de 
fellowed. So Bhakta mver induiges in falsehood even 
im the most ordinary activity of the daily life and 
always epeaks, thinks and does the t ruth. 


The pre-realisation conduct of a Bhakta is thus 
a formative stage which is evolved through the society. 
He is to live in the society, to practise certain virtues 
so as to be purified. World for Him is a laboratory | 
where he stands a test as gold stands in fire. While 
living in it, he develops a definite conduct and then 
preceeds upon the path of Bhakti, But that does not mean, 
as mentioned above, that at any stage of spiritual pre- 
gress this dynamic characteristic ef the life of Bhakta 
is ignored by him. Even at the highest level ef perfection, 
he continues to practise the virtues of service, charity, 
tolerance, sense of brotherhood, non-stealing, euqlity 
and hard werk, because thefe are indispensable links ef 
his conduct, which is the highest truth for 11. 89 *Though 
he(Bhakta) completely detaches himself from the finite 
aime and anbitions, he participates in the full and 


40 
abundant life of the universe in communication with all.“ 


38. Var Asa.M.1. 
39. Sri Raga.M.1 Ashatpadi. 
40. Radha Kamal Mukerjee; The Theory and Art of 


Mystician. - P. 150. 
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This concept of conduct er the behavi our of a Bhakta 
towards socicty reflects, concept of Bhakti ef Sikh 
Gurus. Therefore, Bhakti of the Guru poets is a dynanic 
ferce as is evident from the conduct of a Bhakta. 


Except from cultivating the above mentioned 
qualities, a Bhakta has to face more serious enemies which 
have practically fettered the whole world. Common man 
tas a teniency to be easily attracted by these, which 
are five in number and are ealled Kama (Cupidity), 

Krodha (anger), Lobha (greed), Moh (attachment), and 
Ahankara (ego). Guru devas are of the opinion that these 


five fettering vices have an equal number of correspond~- 
ing attractions. They have called them the decepters 
(Thags) 41 They believe that the whole world is deceived 
by these five deceptora and it is only the blessed who 


have come to the shelter of Guru and are saved. 


These five deceptors stimulate the five senses 


and cause a sort of mental diserder (Vikar) which is 


most deteriorating aspect of the conduct of a man. But, 
as a matter of fact, according to the Sikh Gurus, every~ 
body is in the pangs because of these viees. Very few 
have risen above and they are victorious in this world, 


but majority is undoubtedly, blinded by their deceptive 


Kingdom, wealth, beauty, pride of caste and 
uk all of the five are deceptors. 
Var Malar Hei 


41. 
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attraction and cannot realise their own real nature. ** 
Guru deva alle them five thieves, who are always loot- 
ing the best of the man, “In this body" he says, “are 
dwelling five thieves and these are Kama, Kroedha, E- 

Moh and Ahamkara. These are looting the nectar from it 
but Manmukh dees not realise. This no body responds to 
the call (of saints)". 8 These five thieves, as they 
believe, det only cause mental disorder which leads to 
transgression in cenduct, but aledhave an @ffect on 
doay. fhe whole world is bewildered by their un- 
breakable strong~hold, but Bhakta Ins little to be 
afraid of them. Guru Deva has experienced a wonderful 
contrast regarding their attitude towards a deceived 
man and Bhakte. „Five are the masters of the whole 
werld” he says but are the servants of a Rama-Bhakta. 
They colleet the revenue from the world but — 
a Bhakta. They loot a Sakata and def ane him but they 


s it another 


wash and clean the holy-peeple's feet.“ 
place first Guru includes the violence also and calls 


them the different rivers of fire. *® 


42. The whole world is captivated by five messen~- 
gers (senses) and blind does not 
understand the Reality. : 35 Ashatpadi. 


43. Sorath M. 3. 


Kama and 


48. Gaund M. 1. 
46. Var Majh Moi. 


arodha destroys the body, as 
se the Geld, ~ Ranskali —- Omkar M. 1. 


Sri Satguru Jagjit Singh Ji eLibrary NAmdhariElibrary Gmail. com 


2682 


It is evident that a Bhakta ms practi-cally 
mastered the disintegrating senses. He is not subject 
to their attractions and hence ig beyond them. Ethi- 
cally speaking, he does not hanker after them. It is 
partly because he is born with the fruits of his good 
actions in the previous life and is leading a virtuous 
life by joining the path of good actions in the present 


life alse 4 


But more important and helpful is the 
grace of the Guru. 8 Because, “Even he, who is eternally 
saved md whom no devil can smteh from the hand of God, 
ie week, sinner, powerless and in need ef saving co 
Any way, with the eos tant Sadkma and grace of Guru, he 
is enabled to master the five senses ami thus is un- 
chained. He gains an awareness of the divinity vested 
in him and thus even the most terrible among then, that 
is ego, also perishes. He attains a divine consciousness 


which harmonises his conduct tewards the fellow beings. 


Me doubt, Guru poets ve advocated the life 
of a house-holder and have advised their followers not 
to hesitate in mixing up with their fellow-beings, but 
‘they have warned then about joining the ba d-company 
(Kusangti). Im fact, all above mentioned mental disorders 
and dislevellings are primarily due to the bad company. | 


48. Liberation is with (good) actions.- Var Majh.M.o1. 

48. Without Sat Guru Reality cannot be realised 
Maru; M. 1. Sobla. f 

49. Rudolph otto; hst 10168; East and West; p.216. 
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It is the — effective agency in stimulating the 

five senses which result in complete subjugation of the 
man. The participants in the bad company are called 
Manmukh by Guru poets and their salient characteristic 
is that they frequently talk about ethical virtues, 

but mever practise them in their own daily conduct. 
They are perverted beings who always act in accordance 
with the command of their own mind and thus plunge into 
the inhuman activities for the satisfaction of their 
lusts. Similarly they advocate to their fellow-beings 
who by “Joining the simmers socicty make their tongue. 
51 Guru Teg Bahadur Sahib 
says, “Every day, beware of the Kama, Krodha, and the 
company of the bad-people (Durjan) . 82 Such people have 


poisenous and life fruitless.* 


very bright garb to show, but are equally dirty fron 
their imerself and thus possibility for common man's 
attractions is always there. Emphasising thie deceptive 
aspect of their conduct, Guru deva addresses such a | 
man "I took you a Vadhans (Swan) that is why, I partici- 
pated in your company. If I sould know that you are 
only a white colour Bapra (a wading bird), I would not 


58 1 


have come near you the whole-life." thie stansa 


50. Bilawal M. 1; Ashatpadi. 
Bie prabnẽt i; M. 1. 

82. deuri u. 9. 

83. Vadhans Var ; Mu. 3. 
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the conduct of a common man and a Bhakta is different ia 
ted and it is made clear that the later ver joins bad 
company, only because it instigates the senses. On the 


ether hand, common man ie easily attracted and is 


illusioned. 


Thus with ethical qualities and gedly ceons~ 
ciousness he masters his mind. II fact the greatest 
test of a Bhakta, im Guru poets, is the contrel ever 
the mind, because only by mastering the mind he can 
destroy the fétters of worldlinmess. This idea can be 
supported with the words, "If the mind is mastered the 
whole world is mastered.” "4 This state of being, in 
the Guru poetry, is communicated through the werd seh} 
(self-hold, self-control er being in the state of 


natural ease) which indicates the feur th 55 


state. It 
is a state, by attaining which, Bhakta enjoys the natural 


Calm, peace and tranquality and is least disturbed by 


54. Japuji. 


55. Sri Raga,M.3. Ashatpadi. 
~- Ordinarily the whole world is reserved 
to three states of being i.e. awakening, 
sleeping and dreaming. To quote poets 
it is "The whole world is confined to three 
t states) and ais attained by very few.“ 
Gauri Thiti M.5). But Bhakte transcends 
all these three and abides in the fourth 
state i.e. Turya) as is evident froma 
14 6 “durum attains state of Turya 
and seeks i e shelter in the company 
of holy .“; Asa M. 1. 
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worldly considerations. By Sehj* say¢ Guru poets, 
"Fearless, formless and invisible light (Brahman) is 
realised and it is understood that only One is the besto- 
wer to everybody and Ome is the cause of merging the 
light (Atma) in supra Light (Paramatma) 056 ne realises 
that this state of gehj is not attainable through self 
efforts, but only with the grace of Guru and all the 
superstitions and illusions can vanish only by attaining 
1t. 87 But by this, it cannot be inferred that with the 
attainment of this state, he breaks with society and 
leads an isolated life. Contrary to it, he continues 
te practise his routine conduct and the only difference 
is that im the former state, it is coaducted by Bhakta 
and now it continues itself and is conducted automatically. 
He always abides in the state of Sei and every aspect 
ef his conduct like service, charity, remembering the 
N ete. is condueted automatically. He does everything, 
but still remains uninterrupted im perfect absorption in 
the supreme reality beeause he ims attained perfect 
ganyam (temperatencss). It is the state of complete 
harmony with the society and unification with the Deity 


56. Sri Raga.M.3, Ashatpadi. 
57. 


is not attained by actions and without 
. superetition does not perish. It is 
attained by Guru's “race and thus this 
superstition is relinquished, <- 

Ram Kali, u. 3. , d. 
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simultaneously. He lives and enjoys the worldly abode, 
but is in constant attachment (Liva) with the Lerd. He 
attains the state ofbeing attuned with reality and here 
he is called, by the Guru poets, a saint (Sadh or Sant) 
and a Na nul It is the state of pes t-realisation. 


No doubt, "The conduct ef a Sadh," in Guru 
peets, “Ia to renber, te sing about and reflect upon 
the Master." °° put this is mot his ultimate end. With 

his ethical conduct of hard work, keeping the wind and 
bedy pure, speaking the truth and serving the humanity, 
(without discriminating between the caste, creed and colour), 
he develeps such a nature that dynamism becomes an indis- 
pensable part of his cenduct. Ome may have mostered 

the five senses, broken all the worldly fetters and may 
have attained highly saintly atatus, but still he may 
mot be a real saint. “The whole world is knower,"" says 
firet Guru "But rare is the man who practises. The whole 
werld is of learned men (Pandit) but rare is the nan whe 
thinks. These all are victim te ego, unless they serve 


the true Guru." Secondly, there ie every fear that 


this isolated mental development may result in making 
the Ne (gant or Brahe-Jnani) self-centred. Guru 
poets know the tremendous results of this instinct ef 
being self-centred and moreover the histery of the later 


58. Sarang *. 5. 
89. Kea M. 1. Ashatpadi . 
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Budlhi sn was before them to remind of its destructive 
pangs. The evolution of the comept of Bodhi-Sattva, 
which kas some resenblance with the Sikh Guru's concept 
of Brahnan-Jaani, is a later development which was pro- 
mulgated to free the Indian mind from the tendency of 
sel — and from its unm-healthy impact. That 
is why this much achievement in Guru poets is not 
considered so important and thus they have inspired the 
human mind te surmeuné even this and attain the position 
of a real Sadh, Brahwan Jnani, Sachiar „te., several 
names given to a Bhakta. 

At this stage, Bhakta has realised the suprene 
reality and has attained complete unification with Hin. 
He is one with Brahum, rather he himself is Brahmaa. °° 
No distinction is left between the two, because the main 
barrier of ego has vanished and Divine Light has filled 
his mind. It is guiding him. He is now above the cycles 
of birth and death. Expressing the mental state of 
Brahman Jnani - Guru deva tells, that heaven and hell, 
mectar and peison, gold (E egen)“ and dust, fame and 
infame are alike to him. Attachuents and lusts have no 
impact upon him. Sufferings and pleasure do not fetter 


hin. Guru Namak deva depicts the Jnani as a person, 


2 
who realises the self and understands the oupra-self. 


60. r 4121 himself is Parameshua-Gauri 
ikhmani M. 5. 
81. Bhai Kanan Singh gives ite (Easghea- g) meaning 
Asharafi. Swe Gurmat Prabhakar, 5.81. 
62. Gauri; M.9. 
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With the grace ef the Guru he refle te. rurther in 
Raga Gauri he says "The person who reflects upen self 

is Jnmi* es Fifth Guru Reva has elaborately dealt 

upon Brahuan-Jaani in hisGeuri Sukhmani and here he is 
exalted te the position of Brahman. This does not mean 
that Brahean-Jnaai, Sadh or Sant, in Guru poets, stands 
fer T . Guru pets are Bhaktas and though their 
Bhakti is not devoid of Juan yet the medful distinetion 
between the two is observed and the devotee is not 
prepared to be put parallel to deity, Jiva or Bhakta 
is Brahman in the limited sense ami that too if he has 
realised his own self and the oupra-self. That ie why 
pete belive im the activity to subdue the five 

es im guru 
peets thie state of being isnot to becene Kann in 

the literal sense, but to inouleate all the ethical 
qualities, which awaken the gedly consciousness. Srahnan- 
Ai, in them, is a Jiva conducting all the worldly 


5 
penses and to rise for spiritual elevation. 


aetivities, still transcending all of them, exerting 
every sense but with a direction towards Brahnan®®3 tving 
im the werldly abode with a name, colour and form, dis- 
pemsing with all the sctivities te keep it clean and 


63. Sri Raga M. 1. 
64. Raga Gauri,M.1. 
65. Amand Sahib.M.3. 
66. Ibid. | 
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healthy and still always attuned with reality. He is 
mot am Avatara also became the very concept of Avatars 
is disearded by Guru poets. 


Another word used toe f ine man with auch a 
conduct is jivan Mukta, mich can be translated as 
liberated even while enjoying a worldly body. en 
Mukta," says Guru Nanak "Is the person who has destroyed 
ogo. The characteristics ef Jivan-Mukta, detailed 


in Gukhmani and Bilawal. M.9, are the same as those of 


Brahnen-Jaiat, stay and Sant?” 


the concept of Brahnan-Jaani as indicated above. 


This werd tee supports 


Even with such a highly spiritualised dynaniaon 
in the conduct of Bhakta, the Guru poete are still not 
satisfied. They, not only want him te be a highly ethical 
personality endowed with godly consciousness, but also, 
te have another ideal before him. This ideal 181 
developing such a magnetic personality, a touch ef which 
ean tranepert every being who conesin contact with hin. 
The ideal ef attaining salvation for the mlf or even 
attaining a celestial body or the state ef rere 
is not the ultimate aim for them. They omnot spend 
their achievements for this aim only, The higher ain 


is to regenerate or tra for the society and that is 


67. ra, u. 1. Ashatpadi. 
68. There is no 5 — the state of being 


Le Bhakt | * and the motivele L 
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the test of being really liberated persen. "The real 


Sadh", says Guru deva "Brings liberation to the seeker 


69 70 


whe meets Rin.“ He is brave and a man of word. 


The very existence of a person is useless ithe eontri-~ 
71 


2 
butes nothing good ef others. In other words, a 


Ma can be liberated onlg when he has a zeal to 


uplift others 72 


As far as the question of conducting 
doer 

methods is comerned, he, not do it only for himself, 

but for others also. “The tongue that sings Hari's 


78 Thus 


Nam for other's welfare is beyond all prices. 
Guru peets do not recognise the great ss of a person, 
who isbusy in devising and practising mane for self- 
liberation, but for a person, whe works for the welfare 
ef others, who repeats the Hari Nam, makesSthérs to 
repeat Hari-Nam and who with this Hari-Nam, helps the 
world towards final liberation. the ideal of real 
Bhakta mamed as Brahman-Jnani, Sadh, Jivan-Mukta eto. 

does not consist only in spiritual elevation or being 
esteemed as Brahnan-Jnan{ but in being dymamio for others. 
The real Bhakti is that which helps to raise the fellow- 
beings. The real conduct is that which has a seal to 


69. Var Gauri, Mu. s. 

70. Tea M. 8. 

71. Gauri , Sukhneni; M. 8. 
72. Ibid. 

73. Bilawal M. 5. 

14. vir Gauri.1, Med. 
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serve others, and the real Karma is that which enhances 


a step towards the welfare of mankind. Thus the whole 
existing comept of conduct is revolutionaised and its 
greatness is measured by the sermon, “Ap Jape, Avara 
Nan Japave" . perhaps their original and unique 
compept of conduct which has ver been evolvedsin 
Indian tradition before. Buddhist sects tee presented 
a grand ethical conduct and the idea of Bodhi-sattva, 
endewed with Dharama-Kaya and Sambhoga-Kaya, but it 
seens af if the ideal of Bodhi-sattva is not primarily 
to define his serving attitude towards society, but it 
ie more of defying Buddha. There the emphasis is more 
upen coining the immertality of Lerd Buddha and his 
true followers than their duty to serve and upheld the 
society. Though, "Such a budha", says Dr. Hardyal, 

„ Every man and women, say every living creature, can 
and mist become. This is Bodhi-gattva's goal and ideal 5° 
Yet this ideal of achieving Dharama-Kaya or Sambhoga- 
Kaya is a personal achievenent with personal effort. 

It is their ultimate aim. But Guru posts do not stop 
here because personal salvation is immaterial for then. 


"The person deserves solute is he who is liberated and 


15. He Mimself should reflect upon Nam and 
induce others to reflect. - Sukhwani M.S. 


16. Dr. HaSdayal, The Bhodhisattava Doctrine in 
in Sanskrit Literature. pe 29. 
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gets others liberated. „7 


Even at the highest achieve-— 
ment, they do not stop to work for others and thus the 
Quru's cenpept ef a Bhakta’s wmiuct is te be active in 
lifting the humanity at every step and at any time, 
because they can he onanéd pated only through it. It 

is the first and ultimate aim of their conduct. "While 
being Brakman-Jnemi * says Dr. Bhai Jodh Singh, "Sikh 
dedicates himelf to the welfare of others. He infuses 
the spirit of highigh conduct into the whole society. 
He deesnot leave work, but leaves selfishmesa He 

uses the hard-earned money for others and does not 


lead a self-centred 111.8 


77. guxkhnani; M. 5. 


78. Guru Namak Ank, Panjabi Dunya p. 48, 
January-February, 10955. 
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As we have seen, from the study of Guru-Bani (the 
saying of the Guru) that God of Guru poets is a living om and 
Bhakti is a dynamic force. ii for them is not a code of 
formalities and rituals, but an inward disposition. Though it 
is evolved through the antecedent tradition of Bhakti, still 


their concept of Bhakti is entirely original and is the preduct 


of the prevalent scenditions in the country. They have adopted 
the traditional sense of Bhakti and gave it new meanings which 
could suit the existing pattern ef the scelety. Cireunstances 
and ecenditions ef a time exercise great influence upon a persen 
and unless these are reformed or changed, the chances of the 
right and desired development ef a person renain gloeny. The 
time influences the person through three types of agencies 1.6. 
Politieal, social and Religious. The eenditicns of all these 
theese agencies, at the time of Sikh Gurus, were deplerable and 
beyond any satisfaction. We will see the conditions in brief, 


Everyday attacks from the Muslim foreigners were 
disturbing the whele pattern ef seciety. They were looting 
the honour and wealth of the land. The local peeple were being 
denoraliced and foreed to embrace Islam.’ The life was not 


1. In the beginning, the Sufie in Nerthora India were 
preachers and often joined hands with the rulers te 
establish their powgr and to convert the people to 
Islame Dr. Lajwanti Rama Krishana, Punjabi 3uf1 
Peets, Introduction; P. XVII. 
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secure and a naked sword was always hanging upen every head. 

No only the invaders, at the time of Sikh Gurus and especially 
Guru Nanak, were emuel and playing with the life and honeur ef 
the Indians, bat the local Muslim rulers were alse not true 

to their duty. A ruler is primarily vested with the sacred 

duty of safe~guarding the life and henour (and thegr belongings) 
of his subjects, from internal and extermal dangers. He has 

to leok after their each necessity and save then in hour of 
foreigner's attacks. But the rulers of the tine of R Nanak 
were not only disinterested in the welfare of their subjects 

but they thenselves would inflict sufferings upen then. In- 
justices, dishonesty and hypecriey were virtually ruling. "The 
kings are like tigers and their officials like dogs — The 
mails of the kings (officials) use to 5 deep wounds and 

lick (Like dege) bleod and liver of the peeple.* "Greed and sin 
are the king and hie minister and faleehood ia the atninistrater. 
Kama (oupidity) is the judge who is consulted to deliver 1 


In such conditions of terrer and tyranay, where the 
justice was delivered by reeeiving bribe, 5 now a person ean 


2. Babar-vani, written by Quru Nanak, is the olear 
evidenee of the tyranny and terrers, the foreign 
invaders used to cause in these days, 


3. Var Malar; M.1. 
4. Var Asa My 1. 
8. Keais (Muelim judges) are secustomed te bribe and 


confiscate the right by having bribe - Bhai Gurdae 
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remain undeseralised. The Indian society was already divided 
into many caste, erseds, and classes (Arab 

shadow of the Amara was not telerated. Mutual love and 
respect had tetally disappeared.dlase and creed hatred was 
shadowing the whole seciety. The tragedy did not end even 


here. The upper classes did not hate the other creeds and 
Classes only but they were not honest to their own duty even. 
Guru~peetry cent an frequent referenees which show the degrada- 
tien that was penetrating in the higher claases of the soviety. 
Brains and Kehataryae were leaving their own duty. About 

suck people Guru Deva saya “They close eyes and concentrate 
upon nose to deceive the people. With thie act, they boast 

of having known the three lokag (regions). But they cannot 

even know what is behind then, which type of Padama Agan (A 
way of meditation) it te? ‘Khatarie, too, have left their 


duty. They are learning the language of the Malechhas 
(sinners). In this way the whole world has beoome one olase 
(claes of sinners, criminals, deceptors etc.) and the real 
religion has aisappeared. Une quality., hatret,. dishonesty: 
deception and exploitation were vices which were ruling the 
seciety. Even woman wae denied of her rights and was treated 


as a slave. 


The religious condition in India, at the time of 
Guru Nanak were also dinssatisfactery. The euphasis was 
upen the formalism which attached more importance to the 


6. Dhamasar’}; 1. 1. 
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node than to the motive of worship. <All the religious cere- 
monies, rituais and symbole became only a mechanical process. 
These were being observed without any sincerity. References 
to this effect are available in the poetry of Sikh Gurug 
"They study the hely scriptures, enkindle the lamp in the 
evening (In India it is known a pious action) and worship the 
stones, tut they always have a dagger under their arns. 
About a Pandit Guru Arjun Deva says “He reads the seriptures 
with commentaries, but his way of living is not perfect, 
because he does not remenbor Rama in his heart. He instructs 
and preashes the people te fellow him firmly, but he hinself 


Gees not practise even that 


In such state of circumstances, which were politically 
wretched, religiously corrupt and seolally decadent, how a 
man like Nanak, could compromise. He could realise that in 
every walk of life, man had gone astray. Not only enen 
man, but religious leaders were also wading through the mud. 
"The Kasi (Muslim judge) telis a lie and dwells in impurities. 
Brabudn takes bathes but kills the jivag. The blind yost 
dees not know the real way. And thus all the three are like 
fenees which themselves are destroying the corpse"= In 
such state of affairs, Guru Nanak ts mad te pereeive the ray 
of light.“ 


7. Asa DI Vary M. 1. 
8. Ram Kali, M. 8. 

9. Dnandsari; M. 1. 
10. Var Main; M. 1. 
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Being extremely conscious of these demoralising 
factors, Guru Nanak rose to the cecasion and prepounded a 
dynamic deetrine of love, which was a moessity of the hour 
and was based upen religious purity, secial justice and nent al 
enlightenment. He did not advise his vetaries te be lethargic 
and telerate whatever is imposed upon them. He preached 
fearlesencses and fight against the inhuman activities of «a 
persen; hewever, high he may be He did not hesitate in 
expressing the feelings ef dis-satisfaction towards the atti- 
tude of hia fellow country men, who were responsible ter 
political slavery resulting in alround deeadenee. Depleting 
the terrible results of the attack of Babar; he says to his 
countrynen If you have thought over it before hand, why you 
have reeeived this puniahrent 11 


Being the preduct of time, Sikh Gurug’ peetry dees 
not talk ef the above mentioned deeadence only, but it talks 
ef the cultural decline also. It has condemned the tendeney 
of accepting and adopting a foreign culture and language, an 
important aspeet of culture. The Gurus knew that by trying 
to change the culture, the ruling clase is trying to kill the 
conseiousness of the native people. They are virtually 
enslaving the India mind. The fashion of adopting foreigners’ 
way of address, and using the language of the rulers, was an 
order of the day. Inevitably these are the signe of degrada~ 
tion with which Guru Nanak and his successors bad to withstand. 
Guru Nanak ie very bitter, when he talks about this tendency 


11. 1243 Mets 
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ef the people. He addresses (i. U "Mians are coming up in 


every home and you are using the other (than your own) language." 


They wanted to change all these demoralising aspects 
of life. Their embition was te liberate the Indian mind fron 
this social, political and religious anarchy. That is why 
they adopted this dynamic doctrine of love, which was revo- 
lutionbsed at their hands. It was a foreeful method, which 
was rooted in tradition and neurished by time and was adopted 
to bring a total upheaval and regenerate the life. It really 


played a remarkable role in this respect. 


This voice of truth - a doctrine of love - which was 
raised in Panjab and had awakened the entire India, was an 
outcome of the circumstances. It exercised a great influence 
upon the life ef the Panjab in partioular and life ef India 
in General. The influence is in many dircotions, 3 


1. It reduced the communal tension, between 
Hindus and Muslins (and other classes of the society) because 
the very slogan of Guru Nanak was, “Neither there is any 
Hindu nor Muslina". Throughout his life and poetry he has 
never stressed upon the religious dogmas and institutional 168 
that is why, he was equally respected, loved and followed 
by Hindus and Muslims both. So, much se, a confusion arose 
when he left the mortal body, whether he should be burried 


or eremated. 


12. Bagant Hindel M. 1. 
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2. It awakened the Indian ind to recognise the 
richness of his culture and tradition and te save it from the 
denoralising tendencies. 


3. It awakened a political com ciousnese, which 
was matured by the Supreme sacrifies of Guru Arjun Deva, Guru 
Teak Bahadur, Guru Gobind Singh, and many others, and resulted 
in the freedom of Panjab in the form of Ranjit Singh's rule 
and of India in the present form. It is an interesting fact 
to know that the concept of Martyrdom was foreign to Indian 
oulture, Before the ngrtyrdom of Guru Arjen. 


de It reformed many social evils of the society 
by condemning the social disparity, the caste-systen, the 
convention of Sati, the slavery of woman eto. 


8. It infused a spirit of serviee and sacrifice 
in the native people. Keeping in view this fact Dr. Gekal 
Chand Narang observes that "This (of the fellowers of Guru 
poets) tradition of sacrifice and suffering for their faith 
still inepires thes te de daring deeds, showing unrivalled 


eapacity for resistence, sacrifice and sufferings. ** 


6. It influenced the fields of art also. New 
values in Literaturo, paintings and arehiteeture were intredu~- 
eed. Guru poets wrote their pos try in an Indian Language 
(Panjabi) and preached its lowe, respect and adoption. 


13. The Transformation of Sikhism p. 236. 
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7. It influenced the systical traditions of 
the lend alse. Mystics from every religion were coming to 
one plateform and were preaching the oneness of God and 
mankind. It was, to a large extent; due to the preachings 
of Sikh Guru peets. It is, because, it offers a practical 
religion, instead of mere dogmas. | 

Be =——(iséd the end, we can recall the words of 
Prof. Puran Singh, oontained in a peem, to show the extent 
of influence, it exercised upon the life ef loeal people. 
He aays “Panjab is neither Hindu nor Musalman, but it ie 
living upon the Nam of (Sikh) Gurus. 
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